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FOREWORD 


The text of Tattvatraya waa not available for a long time, 
though it is one of the good primers for the knowledge of the 
Vi^istadvaita philosophy. Dr. B. M. Awasthi and Dr. (Mrs.) C. K. 
Datta have done a good service to the students of this religio- 
philosophical system by bringing out a translated and adequately 
annotated edition of the Tattvatraya. As the text is concerned 
with enumeration of basic elements of the Visistadvaita philosophy, 
rarely entering into deep philosophical analysis and polemics, the 
learned translators could not get an opportunity of showing their 
philosophical understanding at its best. But it goes to the credit of 
these two scholars, that they have tried to present as faithfully as 
possible, the meaning and purport of the text and the philosophy it 
seeks to propound. 

Philosophical scholarship in India is at a cross-road. Our scholars 
who receive their education in universities are by and large attracted 
to philosophy as it has grown in the West. They develop a tendency 
to look at the philosophy developed in India with contempt. The 
reason for this is two-fold. First, these scholars have little knowledge 
of Sanskrit and there are no good philosophical translations of old 
texts available either in English or in Indian languages. So called 
translations of old texts are done by orientalists who have translated 
letters rather than spirit of ancient philosophy. As a result these 
translations are obscure, unintelligible to modern mind and present 
dull reading. No student of philosophy, if he is not approaching 
philosophy as a part of his orientalists’ discipline, can derive any 
benefit and interest in Indian philosophy by reading these transla¬ 
tions. Secondly, whatever of Indian philosophy is taught in our 
universities it is done through such books as are modelled on 
M^hava’s Sarva-darsana-sarhgraha. These are regarded standard 
referOTce books, first, because no other books have been written, and 
secondly, because their authors have been important men in the 
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public and administration. The chief defect of these books has been 
their treatment of Indian philosophy not from the point of view 
of development of concepts and ideas but from the point of view of 
“schools’*. They have assumed as if the Nyaya philosophy has 
developed in isolation from the rest of philosophical movement and 
so on. Treating philosophical development in India as leading to 
the Advaita Vedanta after the Sarva-darsana-samgraha has also 
been another major factor in making Indian philosophy unpopular. 
Thus, a modem student trained in the Western philosophical tradi¬ 
tion finds in Indian philosophy of the kind taught in our universities 
much that he is conditioned to regard as unphilosophical. An 
orientalist student, who receives his training in Sanskrit, on the 
other hand, lacking in conceptual tools required for philosophical 
pursuit, is incapable of appreciating and evaluating what is philoso¬ 
phically significant in our tradition. Therefore, our present-day 
educational system cannot produce "‘Indian Philosophers’* who 
would be expected to carry forward indigenous philosophical system; 
in other words most of the philosophers of India today “do philoso¬ 
phy” outside an Indian cultural milieu which is an indispensable 
factor for philosophical growth. 

Those Indian philosophers who have taken pride in specializing 
in Western philosophy have at least one serious disadvantage and 
one special advantage. Their disadvantage is that they are not 
brought up in the western tradition and their concepts, in cores, arc 
still non-western. They cannot therefore be acknowledged as inter¬ 
preters of the western tradition which task philosophy seeks to 
perform. But they have an advantage; they have that philosophical 
tool which they can apply to any given matter. If the tradition of 
Indian philosophical thinking is correctly presented to them, they 
can, with the philosophical tool available to them do the required 
philosophical analysis. However, it must be acknowledged / 
that sometimes western tools may become inadequate or/ 
ineffective when applied to Indian philosophy, but such occasion 
are rare and a vigilant philosopher can, through insight, discoveyan 
Indian method of analysis or may modify his western tools ty suit 
Indian conditions. But all this can happen only when the philoso¬ 
phical tradition is correctly presented to him. For this he ms either 


/ 


FOREWORD 


ix 


to rely on orientalists of high calibre, saturated in the tradition, or 
he himself has to get the traditional training. 

The present edition of the Tattvatraya aims at correctly 
presenting a philosophical tradition and in the introduction an 
attempt has also been made to present a rudimentary conceptual 
analysis. Such an attempt is laudable because I feel it a right step 
towards doing “Indian Philosophy”. This has been made possible 
because of the cooperation of a traditional Sanskrit scholar. Dr. 
Awasthi, and a modern philosopher. Dr. (Mrs.) Datta. Such 
cooperative ventures alone can reestablish a living philosophical 
tradition in India. 

R. C. PANDEYA 



PREFACE 


The Tattvatraya of Lokacarya is an exposition of the three 
fundamental principles of Cit, Acit and Isvara, after the system of 
Ramanujacarya as propounded . in his SrTbhasya, the well-known 
commentary on the Vedanta-Sutras of Badarayana. The book com¬ 
prises of clear and concise propositions expressing the views about 
the three fundamental principles. Though a small book, it has a 
distinctive completeness in itself. 

Polemics abound in the book showing the distinction of 
Visi§tadvaita tenets from those of other systems, such as the Advaita 
Vedanta, Sainkhya, Jainism etc. Some references to the text are 
given in the foot-notes, whereever necessary, for its elucidation and 
proper understanding. 

We have tried to follow the original faithfully with the hope 
that it will be of use to those who are interested in understanding 
the system of thought of Ramanujacarya and its later developments 
carried on by his followers. In spite of our best care, faults might 
have crept in inadvertently, and we shall be glad to accept the 
responsibility and to rectify the same if our attention is drawn to 
them. 

We wish to express our gratitude to Dr. R.C.Pandeya, Professor 
and Head of the Department of Buddhist Studies, University of 
Delhi, who has very kindly gone through the manuscript, given valua¬ 
ble suggestions and written a foreword to this book. Besides, our 
grateful thanks are for Dr. S.R. Bhatt, Reader in Philosophy, 
University of Delhi, for writing an essay on 'The Visistadvaita 
Philosophy.’ We also thank Indu Prakashan, for the publication, 
and the Anand Printing Press, for the printing of this book. 


B. M. AWASTHI 

C. K. DATTA 



THE VI!5I§TADVAITA PHILOSOPHY 


The Tattvatraya of Pillai Lokacarya is a short but lucid and 
popular manual of the Tengalai branch of the Visi§tadvaita school of 
Vedanta, purporting to present a philosophico-theological exposition 
of the basic tenets of the school as they are developed in the post- 
Ramanuja period under the influence of the teachings of the Panca- 
ratra school and the Alvar saints. 

Ever since the dawn of thought, the Indian mind is distinguished 
for its spiritualistic metaphysical reflections, the culmination of which 
is regarded to have reached in the Vedanta system. The system of 
Vedanta as contained in the Upanisads, the BhagavadgTta and the 
Brahma Sutras which three together technically known as ‘prasthana- 
traya’, teaching the same truth respectively in mystical, moral and 
metaphysical forms, constitute its foundation as well as supreme 
authority. 

The Upani§ads are the pioneer works of the Vedanta. Since 
they seem to teach apparently contradictory doctrines, a need was 
felt to attempt to systematise their teachings, as a result of which the 
Brahma Sutras and the GUa came into existence. But the ambiguity 
which prevailed in the Upanisads and which necessitated the compo¬ 
sition of the Brahma Sutras and the Gita was also found to prevail 
in the latter. Consequently all the subsequent Vedantic Acaryas 
were obliged to write commentaries on the prasthanatraya specially 
on the Brahma Sutras which was regarded as the most systematic 
exposition of the Vedantic thought. The chief commentators, whose 
works are known to us, are Sankara, Bhaskara, Ramanuja, 
Nimbarka, Madhva, Vallabha, Sri Kantha and Baladcva. All these 
Acaryas attempt to expound the sQtras in a coherent and systematic 
way claiming to satisfy the triple tests of scriptural support (sruti), 
logicality (yukti) and experiential certainty (anubhava). Starting 
with different philosophical standpoints all of them interpret the 
sutras differently so much so that no two commentators agree with 
each other. Each of them professes that he alone has arrived at the 
true and genuine meaning of the sutras. 
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Among these commentators Sankara’s Advaita and Ramanuja’s 
ViSi$tidvaita are the most popular and ingenious expositions. Sankara 
has evolved one of the most compact and finished systems of thought 
that has come out of human brain. But Ramanuja’s panentheistic 
interpretation of the Vedanta offers a bold and in no way less 
important contrast to the absolutistic position of Sankara. There 
are differences of opinion among the scholars as to who is nearer to 
the true spirits of the triple texts, yet it remains indisputable that 
Ramanuja’s system is an equally significant expression of the Vedantic 
thought. 

The system of philosophy associated with the name of Rama¬ 
nuja is known as Visi§tadvaita. Though this word does not occur in 
his works, yet it truly represents the central panentheistic or organicis- 
mic idea of his system. He has not devel oped any new system of 
thought, nor does he claim originality. He accepts the authority of 
an ancient and weighty Vedantic tradition established by Visi$ta- 
dvaitic precursors like Bodhayana, and developed by the purvacar- 
yas, like Tanka, Dramida, Guhadeva, Kapardin, Bharuci and others. 
His genius lies in the systematic and masterly presentation of the 
Vi6i§tadvaita, and thereby controverting the Advaita at a highly 
needed time. He does so by emphasising the spiritual experience 
without ignoring the critical requirements of philosophy. He provides 
the grace of God with a convincing philosophy and philosophy with 
a sublime love af God. The ideas of grace of God and the doctrine 
of devotion adumbrated in the Vedas and developed in the Upani^ads 
and the Gita blossom forth fully in Ramanuja. 

From the material available to us it seems that Yamuna was the 
first thinker of the Vi^isjadvaita school who sought to controvert the 
advaitic view by dialectical method. In his Siddhi-traya, which is 
devoted to a comparative and critical discussion of the individual 
self and Supreme self from different standpoints, he subjects to a 
critical examination the advaitic theory of the self as pure conscious¬ 
ness as set forth in the Tsta-siddhi of Vimuktatman. He also repudiates 
other advaitic doctrines like unity of consciousness, illusoriness of 
the universe, the concept of avidya and the like. After Yamuna 
Ramanuja carried forward this task with greater fervour as mayavada 
bad become more pronounced in his time. 
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The chief aim of Ramanuja is to controvert the doctrines of 
the Advaita school, with a view to establishing the teachings of the 
Visi^tadvaita school on a sound logical and textual basis. His attack 
is directed mainly against the central doctrine of the Advaita that 
Brahman which is attributeless pure consciousness /evoid of all 
determinations, constitutes the sole reality and the manifoldness of 
the world and everything other than Brahman are not real. The 
doctrine of maya which is unique to the Advaita school suffers from 
the heavy brunt of his attack. 

The first work written by Ramanuja is the Vedartha Sarhgraha 
where he reinterprets the principle Upanisadic texts which according 
to the Advaita, lend themselves to advaitic interpretation. He 
establishes unsoundness of their alleged advaitic leaning and expounds 
them in accordance with the teachings of Visistadvaita. Then he writes 
his magnum-opus, the Sri Bhasya, a commentary on the Brahma 
Sutras. After this he composes two epitoms of the' §ri Bha§ya, the 
Vedanta Sara, a short and simple gloss, and the Vedanta Dipa, a 
work on the same model but fuller in discussion and more exhaus¬ 
tive in exposition. Lastly he writes a commentary on the Gita, 
which is a work of great merit and a result of considerable thought. 

Apart from the above works, two other works, viz,, Gadya- 
trayam and Nitya-granthas are also ascribed to him but the authenti¬ 
city of this ascription is quite doubtful. They vary from his other 
works in style as well as in subject matter. The Nitya-grantha which 
deals with the routine of a devotee contains no philosophy. The 
Gadya-trayam described as ‘exercises in bhakti* seems to be an 
imitation by some later hand of Ramanuja's introduction to the 
Gita Bhasya. 

The main contribution of Ramanuja lies in the clear and 
systematic presentation of the views of his Visi^tadvaitic precursors 
to whom he expresses his indebtedness and in whom there is an 
attempt to synthesise the Absolute of philosophy with the God of 
religion by emphasising the religious experiences without ignoring 
the critical requirements of philosophy. 

The chief sources of Ramanuja's philosophy are the prasthana- 
traya. He also makes an unsparing use of corroborative evidences 
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from the epics, Puranas, Dharmasastras, Brahmanas and Aranyakas. 
Some scholars allege that he has fabricated scriptural evidence, that 
is to say, made room within Vedanta for a great many Srutis and 
Smftis that Sankara either ignored or relegated to the rank of 
relative truth. Those who pass such criticism take Sankara's selec¬ 
tion, interpretation and treatment of the scriptures as normative. 
It is well to remember in this connection that the school which 
Ramanuja professes to follow has a venerable ancestry commencing 
even before the times of the author of the Sutras. In the Upani^ads 
we find distinctly theistic and devotional tendencies gradually 
developing. The Brahma Sutras furnish us with indications of the 
existence of essentially different vedantic traditions. Here we find 
divergent doctrines of teachers like Atreya, Asmarathya, Audulomi, 
Ka^najini, Kasakrtsna, Jaimini, Badari etc. being quoted by 
Badarayana himself. An analysis of the sutras like I. 4. 20-22, 
111. 4. 7-14, IV. 4. 5-7 etc. where views of these teachers are record¬ 
ed and contrasted, clearly indicates that even before Badarayana 
composed the sutras there were different views about the teachings 
of the Upani§ads and that the theistic view was one of them. In the 
Sankara Bha§ya also we meet with indications pointing to the 
existence of divergent Vedantic traditions. In 1.3.15 having explain¬ 
ed his position with regard to the ontological status of the individual 
self, Sankara writes, ‘Apare tu vadinah paramarthikameva Jivarupa- 
miti manyante asmadiya ca keck’ (other thinkers, again, some of 
them belonging to us as well, regard the individual soul as ultimate¬ 
ly real). The term ‘asmadiya' refers to vedantic thinkers and this 
clearly indicates that Sankara was willing to call them vedantic. 
Yamuna, the author of Siddhi-traya and Gitartha Sarhgraha mentions 
a series of authors who preceded him and composed works expla¬ 
natory of the sutras. They are also referred to by Ramanuja in his 
Sri Bhasya and Vedartha Sarhgraha, and quotations from the writings 
of some of them are not infrequent in these works. Thus it becomes 
quite evident that Ramanuja’s interpretation of the sutras had 
authoritative representations within the vedantic circle already at a 
period anterior to that of Badarayana and Sankara. 

In the post-Ramanuja Visistadvaita we find the emergence of 
two distinct camps based mainly on the different interpretations of 
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the nature of prapatti. The Vadagalai or the northern school is led 
by Vedanta Desika or Venkatanatha and the Tengalai or the 
southern school is led by Pillai Lokacarya and later on by Somya 
Jamatr Muni. The Tengalais regard ‘Tamil Prabandham’ as 
canonical and are indifferent to Sanskrit tradition. The Vadagalais 
accept the two as equally authoritative. The Vadagalais emphasise 
human initiative and effort as an essential prerequisite of receiving 
the grace of God. The grace of God is only an alternate means to 
be resorted to only by those who find it difficult to follow the path 
of karma, jhana and bhakti. The Tengalais, on the other, regard 
prapatti not as a yoga or human endeavour, but as a work comple¬ 
tely to be done by God only. They further hold that it is the 
only means to attain salvation. The characteristic difference 
between the two schools is indicated by their nicknames. The 
northern is called the ‘Monkey school’ (Markata Nyaya) because it 
teaches that the soul must cooperate with the Deity in attaining 
salvation, as the young monkey clings to its mother who carries it 
to safety. The southern school is called the ‘Cat school' (Marjara 
Nyaya) because it teaches that the soul needs nothing for salvation 
beyond passively submitting to the Deity as the kitten remains passive 
while its mother carries it about in its mouth. Both the schools try to 
read their respective views in the works of Ramanuja but there is 
no basis for their doing so, as Ramanuja has not at all taught the 
doctrine of prapatti. 

The epistemology of Ramanuja forms the basis of his metaphysics. 
He accepts three sources of knowledge, viz. perception, inference 
and sciiptural testimony. Perception and inference are competent to 
deal with empirical matters only and it is the scripture alone which 
has absolute monopoly and ultimate say in transcendental matters. 
This does not mean he rejects argumentation in philosophy but 
only assigns it a place subservient to scriptural authority. According 
to him discrimination being a precondition all knowledge is deter¬ 
minate and relational expressing a subject-object relationship. There 
can be no apprehension without characterisation and the nirvikalpa 
stage in perception is not an attributeless pure apprehension. The 
difference between the nirvikalpa and savikalpa is not that of kind 
but that of degree in so far as the latter is more determined than the 
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former. Neither perception or inference nor scriptures give us any 
knowledge which is indetermined. 

Ramanuja maintains that bare identity is as non-existent as 
hare’s horn. Every judgment is an aflirmation of reality and not mere 
apprehension of identity devoid of content. Though every judgment 
affirms identity there is an equally important factor viz., difference. 
Thought qualifies reality and presupposes distinction between 
subject and object which arc integrally united and not isolated bits. 

Ramanuja further holds that no cognition is false or illusory. 
He advocates satkhyativada according to which all cognitions are 
true. That which is called illusory is so only because it does not 
serve our practical purposes. 

The epistemology in Ramanuja provides a basis to ontology. 
According to him. Brahman, the Ultimate Reality, is not attribute¬ 
less pure thought, indeterminate and bare identity devoid of cont¬ 
ents. Determination for him is not negation, nor is predication a 
perversion. They in fact enrich the reality. He firmly maintains 
that there can be no unity without differentiation and no differentia¬ 
tion without a unity. Qualities do not hang in vacuo but inhere in a 
substance. In the ultimate reality therefore, we have determinations, 
limitations and differences which are in it but not of it. They 
are not left unorganised but are coordinated, since they are contain¬ 
ed and accommodated in one unifying principle. These contents 
which are accommodated in it are all real, permanent, inseparable 
and substantial modes technically known as prakaras, and the ulti¬ 
mate reality is known as prakarin. The relation between the two is 
known as aprthaksiddha which is internal and inseparable relation. 
According to this theory all animate beings (cit) and inanimate 
things (acit) are inseparable modes or bodies of god who is their soul 
and is therefore called cidacidvisistesvarah. All entities of the world 
are directed and sustained by Him and exist entirely for Him. All 
things are eventually His forms and all names ultimately refer to 
Him. Accordingly every word becomes a symbol of God and no 
word ceases to signify after expressing its usual meaning, but extends 
its significance till it reaches the Supreme. In fact it is only the 
atter which is the essential significance of a word. 
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Thus God is one all-embracing absolute Reality endowed with 
all imaginable auspicious and excellent attributes, infinite in number 
to the highest degree, which are unsurpassable. He is of the nature of 
consciousness and bliss, all-powerful, all-knowing and all-compre¬ 
hending, kind and compassionate and the inner ruler of all things 
and beings. He is defined as the Real of reals. He is the one that 
pervades the many but does not pass over into the many. He 
is the absolute that includes souls and matter and yet exceeds their 
contents and value. The finite is rooted in the Infinite, is sustained 
by His will and serves His redemptive end. He is the metaphysical, 
ethical, religious and aesthetic highest and still further, He is the 
inner soul, the life of all things and beings. 

The cosmology in Ramanuja’s philosophy follows from the 
ontological view of Brahman as the soul of all things and beings by 
a suitable application of Satkaryavada and Brahma-sakti Parinama- 
vada. Brahman, one without a second, undifferentiated in the 
beginning gets differentiated into the world of names and 
forms by a process of self-manifestation. Brahman exists 
in two distinct stages, the pre-creational (karanavastha) 
when all multiplicity is in Him in a dormant form and the creati¬ 
onal (karyavastha) when the multiplicity gets explicit. The pre-crea¬ 
tional stage is a real possibility in which souls and matter are pre¬ 
existent in a subtle but indistinguishable way. In creation the 
potential becomes actual. In both the stages Brahman exists with 
matter and souls as His modes. The three are distinguishable but 
not divisible, eternal but not external. Brahman enters into the 
world as the immanent cause but remains uncontaminated by the 
world-process and hence is transcendental as well. The process of 
nature is in the interest of the progress of the soul and both serve 
the inner purpose of Brahman. The entire cosmos is not a figment 
of nescience but a living temple of God, an outcome of His Ilia. 

The nature of Brahman, in Ramanuja’s Philosophy 
determines the nature and destiny of the individual self. He accepts 
a plurality of unborn, eternal and immutable selves which are unique 
entities, having knowledge as their essential attribute. The individual 
self is atomic but its consciousness is infinite and all-pervasive, though 
circumscribed by Karma in the embodied state. It is at once a sub- 
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stance and attribute having monadic uniqueness of Leibniz and 
modaLdependefice of Spinoza. Brahman is the substance that exists 
in Him^cJf, by Himself and for Himself. The individual self as a 
mode derives its form and function from Brahman, and is dependent 
upon Brahman though is distinct from Him. The modes are 
many but the substance is one. They differ in denotation but 
unite in connotation. That is, their unity is not in terms of existence 
but in terms of experience. From denotative point of view the indi¬ 
vidual self has its unique monadic bein£t but connotatively it refers 
to Brahman as its ultimate meaning. Thus Ramanuja upholds qua¬ 
litative monism and quantitative pluralism. 

The individual self, according to Ramanuja', is formless but 
never characterless. It is essentially a jnata, karta and bhokta. In 
empirical state alone it becomes shrouded in a body composed of 
material elements and is subject to suffering. Its body becomes 
subject to decomposition and death. In all these changes of bodies 
through births and deaths, however repeatedly the mortal frame rs 
destroyed, the inner unity of the self preserves its being. 

The self being embodied due to its ignorance gets entangled in 
the cycle of metempsychosis experiencing sorrows and sufferings in 
accordance with its action and proneness to ignorance, but ultimate¬ 
ly through right action, right knowledge and right devotion to God 
resulting in an inflow of divine redenjptive grace, it gets itself releas¬ 
ed, Then it possesses, restoring its pristine purity, all sublime attri¬ 
butes of God, and enjoys all His glories. Liberation, thus, is not a 
direct apprehension of Brahman but a spiritual pilgrimage to Him. 
It is not effectual by mere volition or abstract speculation but only 
by a proper endeavour through a triadic course of sadhna by karma, 
jnana and bhakti. In alternation to this triple process, the followers 
of Ramanuja prescribe another path viz. Prapatti for those who 
find the former path difficult. The core of the prapatti-marga 
is contained in the famous GTta passage, “Sarva dharmanparityajya 
mamekam saranam vraja.” The seeker of emancipation has 
to seek the grace of God and the only requirement for this is 
a change of heart, a sense of utter humiliation and an absolute surr¬ 
ender. It is not a possession of any merit or wisdom but a feeling 
of unworthiness apart from God. It is an unconditional flinging 
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to the grace of God. The fundamental tenet of this doctrine is, make 
every action, every feeling, and every thought an offering to God, 
for sacrifice alone is the law of spiritual progress. The devotee, then, 
perceives only God, thinks only of Him, and talks only about Him. 
He reaches his end and becomes self-satisfied, being consumed in 
all-embracing beneficient love of God and revels in the rapport of 
Divine bliss and glory. 

The culminating point in Ramanuja’s philosophy is reached 
when we come to consider the nature of release which, for him is not 
quiet absorption or disappearance or even identity with Brahman. 
The highest satisfaction of religious feeling no doubt demands self- 
purification and self-surrender, but never complete self-annihilation 
or effacement. However higher a self may rise it will always have an 
unobliterated and inalienable individuality and also an almighty 
power to rever, worship and adore. Release is'^only a state of partial 
assimilation, a state of retaining individuality but eradicating the 
sense of separateness. It is an elevation of the self to God-like exis¬ 
tence, a transcendence from human to divine. 

This in nutshell is the sum and substance of Ramanuja’s tea¬ 
chings summarised in the Tattvatraya of Pillai Lokacarya. The funda¬ 
mental importance of this book lies in presenting the doctrines and 
teachings of Ramanuja in a simple and lucid style giving them a 
tengalai version. In this respect it can fairly well be compared with 
another work called Yatlndramata Dipika of Srinivasacarya which 
expounds the same doctrines from a vadagalai angle. 


S. R. BHATT 



PROLOGUE 


The Tattvatraya is a typical thcistic exposition of the 
Srivaisnava or the Va.^istadvaita school of philosophical thought. 
The founder of the Vasistadvaita school is Ramanujacarya. Lokacarya, 
the author of the work, is his follower. He belongs to the I3lh 
century. Varavara Muni (14th/15th century) has given an elucidatory 
and helpful commentary in Sanskrit on the Tatlvatraya, 

There are three chapters in this book. The first deals with the 
meaning and the nature of the soul (Cit), and knowledge and how 
these concepts in Vasistadvaita school differ from those of other 
schools of thought, such as Advaita Vedanta, Samkhya and Jaina. In 
the second chapter the three kinds of non-sentient things (Acit), viz. 
Buddha Satlva, Misra Sattva and Saltva §Qnya, and how evolution 
takes place, are discussed. In the third chapter the essential nature of 
God, His auspicious qualities, His different forms and the intimate 
relationship between the devotee and God are discu.iscd. 

Vasistadvaita school of thought expresses a religious reaction 
against the Advaita Vedanta or the non-dualism of Sankara. The 
ideology expressed in the Tatlvatraya inspires devotion and is one of 
the finest examples of love and devotion between God and man. 
One becomes One with the Supreme by total submission to His will. 
The Lord Himself is also guided only by His Will. 

Three factors of soul (Cit), matter (Acit), and God (isvara) 
are regarded as equally ultimate and real. The first two kinds of 
real, i.c. soul and matter are totally dependent upon the third kind 
of real, i.e. Tsvara. Tsvara is the supreme soul and also the soul of 
the souls, and the whole cosmos is His body. The relationship bet¬ 
ween soul and matter, and God is of the nature of relationship bet¬ 
ween the body and the soul. As the Visesanas or the subordinate 
qualities or the dependent elements cannot exist separately without 
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the whole of which they are the qualities. In the same way the first 
two kinds of real cannot exist independently of God or Isvara. The 
complete and the complex whole (including all) is a unity. 

Ramanuja is a realist and his realistic position clarifies 
some difficulties contained in the monastic idealism of Sankara. 
Sankara leads us to believe in the complete identity of Atman and 
Brahman. But, Ramanuja upholds a distinction between the two, 
i.e. the devotee and the Isvara. The humble devotee thinks very 
high of his Lord and that is why he is led to devotion. He 
cannot conceive himself as identical with God. There is a distinction 
’ and a separation between the two. It is only this sense of separation 
which induces the devotee and urges him to seek the Lord and fully 
yield to Him for His graciousness. 

In the Va^i§tadvaita system, the world is real, and not Maya, 
as conceived by Sankara. The souls are also real. Their identity or 
unification with God is sought by an analysis of the Absolute 
i.e. livara, and how there is unity both between what is subject to 
change (matter) and what is without any change (Cit). There is a 
clear analysis of the relation between the body and the soul. The 
cosmos (matter) and the souls are the body of God, since they 
are both subservient to Him and Isvara has the privilege of govern¬ 
ing them. The material changes occurring in God’s body are 
teleological, i.e. the body is a means to the soul. Thus, the world, 
which is the body of God is an instrument of God. The self has no 
extension, but, being located in the heart it has a connection with the 
body. Due to this, sensations are felt in the different parts of the 
body. An entity is required to bridge the gap, i.e. the attributive 
intelligence (Dharma-bhutajnana) and this is capable of extension. 
There is a logical necessity to postulate such an entity, i.e. the attribu¬ 
tive intelligence. From the theological point of view it proves the 
omniscience of God, showing that His attributive intelligence is 
pervasive over the whole of the cosmos. Fro.n the philosophical 
point of view it provides constancy to the spirit. The soul and God 
are similar intrinsically, but, the soul is Goddike and remains depen¬ 
dent on God. 

The causation theory of Sat-karyavada or Parinamavada is 
accepted by Ramanuja. The changes occur only in the attributes 
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(Visesanas) and the whole appears to be undergoing modifications. 
In fact the substance (ViSesya) does not change. That substance* is 
God. Thus, there is change neither in God nor in the soul, but, it is 
the attributive intelligence or the Dharma-bhuta-jnana which makes 
modifications possible. The matter changes. Isvara includes the 
entire universe—all its spiritual and material elements. Isvara is the 
cause and also the effect. In dissolution (Pralaya) the whole universe 
remains latent in Him. In evolution, or when the creation begins, 
the latent becomes mauifest. The subtle souls become gross and with 
the aid of Dharma-bhuta-jnana enter into relation with physical 
bodies. Thus, God or Isvara, as the cause, includes within Him¬ 
self all the things which are needed for creation. Thus, Isvara is the 
only cause of creation. The world evolves out of isvara without the 
help of anyother external factor. 

Some concepts of the Saihkhya system of thought are also used. 
Prakrti is given a theistic interpretation. The order of evolution of the 
entities is similar in both the systems. The entities evolved are also 
the same. Ramanuja’s interpretation of Prakrti is theistic. It is 
completely under the control of Isvara. Besides, it is limited in one 
direction only. i.e. above. It is not separable from the Gunas. The 
Gunas do not constitute it, but, they are its characteristics. In 
Samkhya the three Gunas constitute the Prakrti, which is infinite. 
Moreover, Purusa and the Prakrti are always independent of each 
other The Prakrti evolves for the enjoyment (purposes) of Purusa, 
and that is why it is said to be teleological. In Vasi§tadvaita Vedanta 
Prakrti is the body of God, and thus, there is absolute dependence 
of one factor upon the other. 

Depending upon the revelation, Ramanuja with the aid of a 
realistic metaphysics created a system of theistic non-dualism. This 
non-dualism is vividly brought out in the Tattvatraya of Lokacarya. 


♦ Substance : That which serves as the substraiUTi of change. 



'T^PTTT Jf WTcft^T 55fJT ^ 

?fN: Jr ^TI ^rf? 5fr srfti^ ^ sfe ^ 

STPI 'sf^t TT^c^T^^ ^ |t?rT t, ^ITT5ft»I ? 5 H ^T JTTT^ 
^T I' ; 5ft Vn^ftiR^JT Jf ^sri? 5 T? 5 TfT % Jf fT 5 r ^ ^I 

5 r^Rft I ? 5 T 5 ff fTT F^*t ^ ^r^ri'cT ^tcrr qr^'T^t 

qtT ^r^t ^r stttot pir qr^ 5 fr 11 

%gI ?d<^R q:T JTTR ^ 5 Tmi^: ejir 5 T(^ ^TR 5 pt ?ftT 5 |T<TT 
qiwf'i+cn’ ^ t% ^ Ht^r ^rrarir f%Jrq srfffS ^— 

^pjfsrsr^JT ?r| 5 T%?r?er ^,^ ^r^Tr 55 ^'??f^T 

\ ijtJt 5<qjr5r?5f^ % 5rr^r4 *n^, ?rl5r q?P5r % jr^ 

?iT^m 51^ 5r«n tr % Jrqrfqr ^iiTT55r f i 

fM?ir« 2 il 5 T % sr^'q? ?Tr^r^ 11 f^r^fr 

Jr '3V ^<sr !TftT3 I I Jf Mt *Tr^iT jn!i5rri%f5 
nqt ^cHtqffq«T, stt Jr ?rf^qr stF^t? |; ?i5T?r<r, ^ttvi'j^it itt 

5 T?% 5 ? 5 , irFcitr^t jn >ttot, m >rtf^ 5 r«n 

fwJr^ srfJr^ 11 ^t^ttF^t 5m ^^^55 jn 5rT?f^5^«r xmr^ % 

«t I 5 ^: <T 5 ?*rfT 5 p % 5 TT^ ^ JTf*T 5 t I ?T 5 rTf<T % 

p qr 5TT>T TTmpr (f^^r) «rT, F^n# 5^ 5t't5''TT m ^TT«rT^t5r «r 1 
^nr 5 ftq:m qr ^ft^om?? t?t 1 1 'fq^' ^rcftq ottF^ ?t% % 

Pf 5 tI 5 ftq 5 T^q qr^r Jr ^ Ft feqr 3 rT 5 rT 1 1 qt^ 5 ftq:mq qr 

Fm<h| Htqnqiq q^q “qrqqq" % Jr^q: 1 1 

^F5TE3T|q % ^Fq^rqfWf % q^qr? qtqqqrq % qq qqr cftq 
q?q qr^ tt 5r% t: (?) q^qqq ( r ) qvq^t'qT (^) «ft qqq p'q 1 
^ViiH tq qrq pr % q^qiT ft^ F’:r Fq% q^ ? K q^ q^^qf qn ^ fit 
qq5TT %, sft Fq^qF^rfe^ f : — 'rFf, qitqJr^q^, qq^qq^rr, qFq-Fqq,. 
qFqqPcFq, qr^f^q-tqFf, gq»^, qq mx qqq, qFq qFq, qqR- 
qrmsq*^, FqqiqfqFFq, q^r^, qTqTrFq qqr qqFqq qmq 1 
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(«ft irr tf.?Trer) ^rfST^itr arPT'cT *15?^ 

5<iT I, qsf It? ??r:??% <n: 

f??K f?l?r W I 1 ?? ?'? Hf? ^'V ftspi 3?5r5? I 1 ?T?T ^f?, 

fiF| a>*raroig g1? ?i t«» sturig gfir ^ ?rg^ | ?n?T % 

?tm H«TO, »f!W 5 T *T^I 5 f? ?T faHT ?I? n ^ F?W r^T 

T^T I) ^?TT? (?T ??Tr?) % 5? eft ^5r?m % f^re? «r 1 ??% (?t?t 
%) f<Rim| ?? ?i? ?;^TT ?rr^r??-cnT? 5 T fq??! qr 1 slqir ^fqss q? 

qT'TTf'??! I I 5 T?ft 5 T?I? ? qtq; ?IT??T sr?PT I, 

51 ?^ ftrsT^T ^ ?r??T sTT^ifiir^?! ?? srf^qr?? % 

f5Ti> a# qiT 3rr>5i? ? %qiT % ???t qft !Tr«r? ??nir ??t 1 1 

af?^isiT =?TT arar ?rT^r??qr ??? | 1 ??? sqi^ Jr 

aiTnrir ^ aar^ |ct ft aqiir qir ann? ??tq>(x: f%?r 

??r 11 ?a% fsat? ^at? Jr ?rrc?r (f?^) % ???^ qjT ?i$? 

% jnrrirt % ?rT?iT qt fqnrr ??r 1 1 ^4 qqnTir Jr ?rrrm 4 f 

% ^5r % FT Jr l??T Ft ^'taar an:^ fir srfa *1^=? ht? ^ TrtrqiTr % 
?ff? FT prai? fF?r ftt 11 5 ftFr^ Ft m?iiar t fF sft? ft qw 
5?qT4 qait^Fi: % f^ (Ji?Tf ft^t) Jr 1 1 ?tt tt??? ff? wqqi ?? ^ 
?iq 4 IT? 4 ??t % ??Fq Fr si t? ??t |5?t % ?t??t F? 5 ? ?t^?, ?T??r ^rf?? 

% WIT IT? ??% TT^qq q^F? % STI? Jt ft?T | I ??% TTW joff qrt 
FR TTF?r F?Tfq TT^H? ?ft t I TTf?? % ?n?TT qT ?f F|T FT FFFT t 
fF ?RR 5 Ttf? Jt qRR 4?TqR (?IT?) Jt Ft FR'’? STTR ^cTT t, ??JFt 
5 F?T FFTT % fFTTt ^ ?^ Ft FT F^lft 1 

FTFTR?: gfaiq? FT qF?F ??q?q Fq? T?Fq ft it? wq4 fr ft 
FR JTTR FRT |, ?? ?? ?f qt qar FFar I fF ?f qTil??T ^ F^FT 
FR, ?F?1?, ^q?? FTf? Jr FRt^t ft? I I ?f FR FIR ft^ ^ ?f IrT 
% FFF R? Ft ijF Frar I, IT? F?R TRiq qq:itq?q ?rr ?tt? fr RtFR 
FT JRT I I ??% F?RT qRRT (FtFr?!?) FR ?rqTf?F FTFTTFt 5ITT 

Rtf? qT? 5q?r? f'V ??! ft% f?ft i?r? ?qfJsR ft% 11 F?F't 
FiRar t fF qTF 5 t??i 4 |:Ft FT f??rqr ? f>FT qrarR? ft Fq?>q 11 
)sft FR? (fafincersa) ?t5i?r % f^fr ft? frr ft ?f Ft? ^ f?r 
I I ?5 F 1 ?IRF ^F ft FR? FT FT? FR | I FFT FR FTTat? FF?- 
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(|;^) |, ^f^rT (^^r % |:^ ^ fe- 

^i) ^ ^ ?R!?ft I, f ?'5 tj^HTT snf^ 

(5rT<iIT>lfcT) |, q? ?IT55Tq ^T’ mr^cTT | I ?> ST^rC ^ ^ ?T?rft 

I—?r«Tr wawfi?5r i s'Tfti q? |, froir 5rT?q fqfq^ qiqf 

qft ?rfqqm qi^nr i^q fqfq^ qq ?qm fir fqqr % qfq 
qiqqr % ^^rqi ^ srn^ i nwrqf^tr aq% If ^ 155 ; ^rqqtqr^q t»q qqi 

% fqq l^qT % ?lfqq qiT ^tgr | I q^ ««iq%T «<>% sqqf^d 
srqftr ^ wtot |, ?icr'Tq qftfi % ^qqflf srt gqi^q ^ 1 

^rtqqqiq t-i galq q^q effqqq^q^rr ve;v q^qqlf |r gq^r q^q 
^ I ^ qiqq Jf agqq gqt q^srr qr^iT Jf ^ q| 1 1 ^'l<()Miq 

% q?q qrqf if qV ^qf q^iq JP^tq |?rT 11 fq qfq if afqq!^ qq 
fqreqiT aFqqrqq fqrqr qqr 1 1 qfqqq^or irq % q^qiT qfqqf^ 
5TTT q^q l^qrq ^ fqfe qiT q^qf *f I, fq?! ?Fqq: SliqqqT, qr^ir 
qqr, qTpqqqr i^q qi^qi^qq^qT qr^r ^rm | i qqq q^rr (jfrqqqrr) Jf 
qjqqf 5^ % qq^ sm qq% irq |qqT % ?qqq q7T STR, qnqsTiq q»? 
qq:^ JiTR q^TSTT ^ i fqqtq qqrr (qw) ^ 'jqiqqj ?qq qft qqnqr qiq 
qiT iTqrqrq vs\^ 5Rn:?!j qrw «ftq% qq^qqr ^ qT(Tr If qr qf'qqr 11 
(qqfq) qqn Jr q^ qq qrenfqqT ^x %qT |, q% qr Jrqr 1 1 
qqr q^q qqrr (jnRtgqq qqi) Jf qf ^qr % qT«TT?qtR % qqqTT qrq 
jwiq qq^Mf qrqirqqi jttr q>^ ^ar 11 qq aqar «frqqq 
Tjqq Jr q^q sqqrq qq^q qqqqR''qT5^rq % ^rr qrq ^?qq qjq 
qjT fqqq fpn qqr | i ?q q?q q^ q^q^^fq, fq^l tr ^iqi^^Pr 
qT q^wpsTRi^ ^fq qt q^^ |i ^ qrqrfqqr squ^qr t i 

qrqrq Tiqigq % q^R qqrq f q ^ |: fq^ qfq^ qk |qqT i 
iqif fqg qtqqr |, qfq^ qlR qqr ^q qtqf q^T fqqrqq? 11 ?q qVq 
qqiqf Jf ^qqT qfkt qqi fqq qk qfqe^ qtqf qq% ^rTt qq | i Trar^q 
% qgqR ^ atqlf ^ qqrq I qq^i q^'f i q? qqR q^rm?, ^qJf qff% 
q^q q^TT qjqrq-^-^f'qqt q^qq ^qq 3q% qRqa f^qrq lq- 
Hgtq q^-qqfr fw qqRfq qrfq qqt qqrf^ I, q^iqq | qq: qq I, ?fk 

qrrrq qq qqr % qR^ qt qqT f® qra ^ qrqr |, ^qnfq qfqqrqqr 
‘q^ftq^ qiq qq qq^’ ??qTfq qrr qqq q?q ^ qiar 11 q^ 
q^T qq^ % q^q qqr^ ^qq ^qr t ^ q'^tfr ^ at fqqr i 
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^ ^ ^ ^ fTT 1 ?>t • snrq ^ 

^ ?^5T 5rftT I ?r«TT ^^^ 5nTg ^<S»T ^It'tT I 

jn^T % 0 t 5 ^ (f^^) ^ Tf^ snrg, snrfe ?t«tt (5^) 

^ I, ^nT!n^«iT 5 f f^irniJr 551 ^tsti ^ % 5W 

iT^ 5nT5 ^pikfST 11 5H im?: f^q, ( 551 ) 

55T cft^ TCTeil % fficJi 11 % TT sff 5 srfgqre^ sr^fiiiff % ^ f^ 1 «r |, 
%?rT Traiq^r i 

^ 5 '^ ^ 'T^ml % % ^ sfr^Tc^TT %t ^ 5n ^RkTT I I 

5 fkT^ I, !r?%^ % Tfl^T ^ftiTT Tfl^T 1?% 

fH*i<H 5 rnT ^ 1 iTl smf^ ?rf%?n % f%TF ■^i^n ^ ?i*n 

5 |nT % «If?TR it ?fR % ?ltT f%W |?rr I I % %tw^ 
?Tt%5 % 5(nrir % ?rT% ^ 5 ^- 1 :^ ^ %tn 11 

^ aftw «TT^m*iT % ^rmJT f^5^r |, m«r it 'Rrn^JTT % f>i?5r %t 1 1 ^it^ 
^ 'rf%*fpr ?n 511 !i ^5 *TfTmor % % Tnn^ % ^rg^Ti^ft 5 %?it- 

% TT?^— 

^ranRRT^TFTw ^Rnrr ^ 1 

>Tnft 5ftw: ?Tf%sr>: ^?q% iiKitu 

qft Jnrrr % ^ % v^qf^qd q>T% nj q>l% ^ f% % ?nr<inT qft wt irnff 
% fq^farrT q;T% ^ qrt 5 ^: %t irmt % fwiftra fq>qT '^rq at 

^ ^ % qfTJTror % ariaT sfta q^r qfwii 1 1 ^k wTmar 

gra aa% qit ^i^ft snar ^rraqr^ ai sn^a aqrai 1 1 anTT55r % 
w^mr a?a ?rFaa 1 1 ai ?T%aa ?rata 3 ? 1 1 ai aw ^1 qrr 
at^ 11 aw a'ar^ afag ara ar fa^ 1 1 

afagqar^q % a^q? ^^q^sara % agara afaa aata aa goq- 
at aqa^ qa |: asaaa aar qrra 1 ai aa gsq- ^ ara^qt aft aiar 
aj^ai 11 a^, ^aa atT aa?^ yat % faa arfa waaft ya aa?ai t aar 
aia^a, a^a^R a3:aa^ra ? ? ?f?gat ?ftT st 5a% faaar 11 aaa- 
^ an ai aw ?sja sia^ 11 

laar ?a % fatf a ^ata a^ 1 1 faar fa^a >ft a^% 1 1 
ai fa^aiata i^a war ?aaa 1 1 aa?a at^a (sfia) qa ataar (sft^) 



8 


ir 115 11 sruT ^ ?nf? wwfiT' 

^off ^r 1T5 q^iJjjjcn: ?Rf ?7 *tt^ ?r*T??T %?rJT ?i%<in ^tirt 

^fT^rr 11 sKfrfT sr^fir ^ 5iTtT |, ?Tcr: 3T>r? wtt PrfiTTT 
^’>r ^ 5T|lf OTre n ^irni 11 5Wt^*T ^ snfer ??fV "rrit^^T % 
RTW t I cr^’ | I 'T^^T JRRT 

?(:■?% % f?tq 1.5 ?T 5 ^’T ?ft5TT^5T 6^1 ?T'?RW 

?r? qf^ ?q^qf Jf ?fqf?«TcT 11 

^nr^^r 5 'qf ?iq?^ 7TH-^-^qq-^q-?ifq^r qiq 5 »qf ^ 

?q^q qr qp 11 5 ^ ^q^q qr qrq qr^q 11 qf qyq g®q 

5 nfq qrqT, ^^ 5 ,5ftq, gqr, fqqmr ?nfq ^ tF^ q^q qmqrqlt ?ftT 
qqi qqi^q'f qiqr ^ 1 

qqq’q tT^ qfa^ ^ aVq qq^^mr fqqT ^ |! 5 n 

qJT^ft I I ‘^^q^qt Jr f qqq Jr %qq ^-qt yn spts f 1 ^qrqor qq^qr 
Jr %qq 5irq qq qq>J |, qrqfqr qqiq qq^qr Jr ^5qq ?t^t ^q 
n’q qqz t; ^ ?rfqq5 qq^qr J! ^qJr r^q ^tqq qq qifq^rfq 
T^qr 1 1 «qqt ?q qrqf qq^iff % sttt f^q^ qqq qfV gfe Tqqi- 
qiqq qY?: qqqi q^lT q^qr I I gfefqqfq % fqiT iqqx qqiq qq^qr Jt, 
qiqq % qqq ^ qfqq^ qq^qr Jt, qqr qqn % qqq qq^q^q qq^r Jf fqq- 
qR I I 

^xq qifq qq?q qqqj^ Jr qqqrr fqqq qq snre ^tqr 1 1 

gqqq q? fq^^ q\q yqq Jrq % qt srqrrr qrr | 1 qq% ^q ^q^q Jr 

jftqjcq ^ qiqr | Rqqq: q^ 1 ^^rqq ^ q^ qryqf % 

qfqqrq, ^ fqqrqr ijq qq q?\ ^qrqqr % fqrr qq=rn: q^ qr^i 

q.rq qRq % qii^q q^ 1 qq% q^qfqqq (qqqiT) tir qrfq fqqJr 
;jqqq fqq ^qrq fqftriq q^ frqr, rI^t q^ qqqqr qr^^ qiJr qqqf qm 
qqiR qqr t, q\q fqqq, fqqJr q^ q^qqT qifq Jr ^qq ^>q % 
^701 qjqr |, qtwrfqq'f qiTT qqTR q^ 1 1 q>r qqqiT Jf 

fqfq, fqq, 3TfJq, sqiR, q^gnq, R^'q ^q % qrq fq% rt qq^ f 1 

qsqqW't ^qqT qqsqiqq qqr qqfq ^ftqf qq fqqrqq? 11 ^qf 
% qqR sqqgTT fMqq qf^qf q rr qrft qqrqWf Isqr % 'riq 
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^ ^ Jr Tt 9?^ 11 1?^ 

9 >HT? ^ %?T snf? ?«rT5fr if 9?^ ^ 5 > ?T^r 

11 ^ fr^rff ’ft ^T5 ’Tc«rT w«rt fti|t ^ 
?i9>rft ^ I 

% ?5T 'liw ¥9f if ^ ^rf^^rff it? % >ff ^ ^WffT 

^ an 11 ^ 3 ^ 3qw^r & 55 <tpt ^t«T % qrq mfe ^r ^r^r 

arrar 11 ^ ^'n^nrr % <Tt^ st^r | : ?rP»m»PT ^i?m ^a^n 

^fOT IT Jrt»T 1 ^^if ^ ^?«Tr^ ^ ^Rrr ^fti^-'ffcnrr n^r 
9ft wfimiR 9153 11 »r=sr 5^7 nrf? ^r nT»T?ft 9 ;^ =51 ^ir «r«T?^t ?rPt^ 9R^r 

OTWR ^'Trff^r 9r|?rrdt | 1 ^ 9 ^ 9?T f9F9599T ^ariT ^am t 1 ?T9f^99 

59 9^1 9rr ari% f9t9t 9TI TFS, 9T9 99ftT?9 991 9r95rpr 9^(91997 5TTf9t 
99 9T9T9 9r ?9Te9t9 OTm9T ^^arpfV | I ^fft 999T ^91 9^1 ^9 -JiT 
<t9999T 599 9^9fr f9f99 9t9 9r59T9T t I 

SRfTT 99I99T 919 ^ 95f99 5rT9 (f9?rr9) % 5TTT ar9 aft^ 99% 
9r9T % sTfer ^ri^fftr gtf %9r t q9 it9:Ft'S 5 9T9 it |59T % sfit ^ r9«5T9T^ 
^T I, 99 999 9999?99 9T9 9<T^%9t 9>T9T!^ 5^9tfT9 9% smr 99 
99H 9R% |, f99if 9^ f99T % 99T9 IT9 999^9 99 9T«Tf9rR 9R9T |; 
9r9 ^ 9t9t9 9tR59 9rT ^ 9t9 9Pt9T t I 9?t it 9tS9:T 9f 39 : 979% 99- 
9m ^ 9^ 9T^% if 9|% 9i99T I 9^ 999% 9%5STT9f9T | I 

f 9 f 9 K 9 lt 9 f95T9T % 939 R 99 f 99 9T99r 971 1797919 99T9 9f9H 
I I 9^9 971 9Tt99 | 97:9Tc9r 9% f9Tf999 919^9 97f 39 999?TT 779 9% 
^ 7797979 9RIE9 9PT9R 97^ ar9^I 99r9t %> 9f9 f<9Trr ^r c9nr 9R 
99% 9f99 ^>97 I 9 F 99 ^ 97^9 ^ f977 f9%97 (599) 979999? | I f9%9? 
977 99 I, 9919991 97f9 99?9 979% it TF 59 9%a79 % 9R7 57797 9^gfe I 
9r99 ^ f9fe %7 f%7T 57^979 9t 779? 9F9979 97TT9 | I ?9 5797IT 9^ a-jf^ 
aft 97799 57f997f99 f9%9 f999f 977 9799 9?^ 579?9 197% 77% 99%999 ^ 
1797 % 979 % 9799957 % 9959 9;997R 9% 9R ?r97 11 9^ 9F99 9t9 
57^79 % 5757 399%t79 99 97% 57779 975 %97 | I 9|t it 9% 59 : 9^^ ^%397 
9997, 9^t 9f 9 9R 9^ 9979 97979 %7 9%9 99 9F99l7ft 5 % ar79T ^ I 9^ 
9%97 I, 9^% 959 55979 | | 
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jRTR ^ I ftr 5frTT^ wrr % ijnniff Jr 

»r^5'ir t ^ qw-'iisif ^ «i7i»m Jr 

fiiJr^ Ji^rfJi^ sr^ |, fti’g ^^r% *T^sr Jr ?Ft^ jt^Tt amrr I q?q 
?<r q^q wrar Jr q^qrq 52q«T rr^q % Jf ^tfrsrqrr?: |, firq 

jrqJTT «rTiqfT %qn^ ^ Ti^iTr n Irr^qrT, nnqqJrfqqr qqmr Jf a^ 
5# qtqmr ^ qT^TTT Jr ?r4 ?rilq q^q 11 



cTr^ZTFT 

\ 


I rfr^- 

f^-wf^-f55R^ \\\\\ 

The knowledge of the three fundamental principles is essential 
for those, who desire to attain salvation (moksa). The three funda¬ 
mental principles are : 

(i) Soul (Cit) 

(ii) Matter (Acit) 

(iii) God (Tsvara) 

^ %?I5T nttST "FV JI1(^ 't><'Tr ^i^ci ^3?t% fill* ^ STPT 

I I ?TSTf^ cfl^ I : !rf%g iflT ftwx; I 





fsrfg^R 5!RT«|1T (lT ?) 

«nif tr<s[^ ii^ii 


The word ‘cit* refers to the individual soul. The soul has been 
accepted as that, which is diffe. ent than the body, sense organs, mind, 
breath and the intellect. It is different from the matter. It is bliss. 
It is eternal. It is atomic in size. It is unmanifest. It is incompre- 
hensive. It is partless. It is free from modifications. It is the sub¬ 
stratum of knowledge. It is guided by God. It is sustained by God 
and it is subservient to God. 


^Trirr ^ 11 ^TTTtfTT 3rre^ ^ 

Pr^'^rf^f^cT ^ Jntjr ffe % fH??T ^ 



12 

Pre^T ?TnT ?TaTrR ?Tr^i=cJI pTf%^^?: 

STPTTisnT I, ^rm ^ qiir | i 


^^rg'T^^lTRRr^T^, ?5f*lcgq^«WT- 
;ir^, M Ic^TWts^f^Trgq^^VlT?^, ^3Tf^?IT;fTRTc»R: 

I 5 t^ 5 n«RTT>{WHmiHf'T 
f^TS^fcT m^|| 


While explaining the nature of soul, (as to how it is 
different from the body) the body etc , is talked as ‘this is my body’ 
etc. The body is known as different than the soul. Anything other 
than the soul is indicated by ‘this’, and the soul is indicated by the 
word ‘I’. The knowledge of the body is always with reference to one 
lime but the soul is always given in our knowledge. The objects are 
many, but the soul is only one. Therefore the soul is to be considered 
as distinct from the body. There is a possibility of objections to 
these arguments (or still there may be counter arguments.) The soul 
is proved to be distinct from the body even in the scriptures. 


?nc*T€^¥^ Jr (^tOt) %rrf? ^ f>T?^T ?^tPht »nn | 
wirf^ Jttt 5r1t I’ stft Jr ?rTcTrr ^ fir?^ ^ ^ ^ 11 

^ 5rH 'jti' anfer 515 ^ % tr^ ?rTcJTT ‘ff-Jrrr’ wife 

515^1 % m«T I I ^rr*: ^ ^ srifr ^<sr Jr it# 

?n?tTT ^ iVi I I ^rpTPisfa' ^rflT srrf^ ^ Pp 

qTcWT tr^ I, ?Rr: ^TlfflT 5 TT)t snPl % f>T?5T PitJn arpiT ^^ifftr I 

5^ gf^ p f lr % ^^r^ ^ ?rr^RfTT ft ^r^eft | (?r«rfc( 5f^3tff Jr 
^ fiptn 5tT rr^ (^r^tTr^jr) % sTRioff Jr >fr mem ^irtT 
?nf5 Jr Pr«T firs ^r 1 1 
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?TT*T 5n%5T U'^U 

*Aja4a Cit’ means ihat for the knowledge of which, no other 
knowledge is required or (in other words) it is self-known. 

^ t, F5 r% srrq’ % sir ?pt 

WRWTOT ?T«Tf^ SIR fr^IT t I 

ff?r Slf^l!F?^ilTfrT ffrl ^fcT 115^11 

Bliss means happiness. After waking from sleep, a state of 
bliss is postulated because the man who slept, states, ‘I have slept 
well.’ 

'SIRR 5FT cIIc'Tq I ^ «R 

ff)qi” HatcT itrf) f!r?T% TT <RT "qw | ^ ?ITRT 

11 

?Tq'T>in«r^ 

«T%: ^fsrfeT ^ STTTJT ll^il 

‘Eternal’ means that it exists for ever (in all the three times). 
Here it may be asked, how can there be birth and death, if the soul 
is eternal ? 

Reply : Birth implies (not the origin of the soul but its relation 
with the body etc.) the association of the soul with the body and 
its dissociatian (separation) from the body is death. 

FqR ?R I: ir qmi I | f^p 

srrrtIT 3 f) PiR qT ^ f%qT ^trit | ? f%g 

cIIfR ?TTRI ^ ?fTfnT % ^ 

?rif< % 1 1 ?Rf^i ?rrRr % ^rIit sir % 

ftqtn % 11 

fltgr^r ^f^rfcT 

9«k^??flTf»rqiq^jrq ^^frT IIV9II 
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The soul is considered atomic in size, because it exists in the 
heart, from where it moves out, goes from one place to another and 
comes back again etc.^ Thus the individual soul is accepted to be of 
atomic size. 


sTtem 4!t snwr | Pp pit «ri?4T <pt 

im 5rpTT) ?*TnT ^ri^r ^rnri' 5?<nf5 5rT??it Jr 4?^ 

’PTT I ; ?nT(J^ WTcHT I I 


?T5 fcT^sfrT 

? 5T, 5>TRt?TTil^;^’«rRT 5IW 

inn cT^rr 5 tpt oKiH>ri44> n 

^ Ht;M 


It may be asked if the soul is atomic in size and its seat is in the 
heart, then how it feels pleasure and pain in all the parts of the 
body ? 

Reply : The Gem, the Sun and the lamp arc at one place but 
their light spreads in the whole of the room. Similarly, knowledge 
spreads everywhere and the soul is able to feel pleasure and pain in 
all the parts of the body.* It is because of this attributive nature of 
the knowledge that soul pervades more than one body at one time, 
i.e. its knowledge may extend to other bodies also. 

!tT?»Tr rrpr^ tTT srsq' | nf? ^ wtr 

^ si%5r ^ 5ft 51*^ Jr ftir 

!(+IT ^TrtT ^ ^ ftrrniTR nfij ?TTf? 15T, ^ 

^ f«TT5T TT ft«T5T TT ^ JT^ (SRfi^) «S5r 
'jPRrt ^^ft M'Ml 5IH *1)^ 'XTcTT 55T STiT ^ 9liiT % g<si 

5 :^ ?nft ^ ^"iT (*r 5 ^) 11* ^ ^>ft ^^ft 

^4: Jf ^ !i^ ^rttrf ^ ^ Jr ^ it^r 1 1 


1. Sribhasya 11. 3.20, 23-25 

2. Ibid. 11. 3.26 
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^ 11^11 

‘Unmanifest’ means that it can not be apprehended by the 
sense-organs, which apprehend other things like pitcher, cloth 
etc. 

ijoiiw ^ isw I; !rrf? TgrTf ^ ^ ^ 

STTT 3 fTJT lIcTT | I 

n?o| 

‘Immaterial’ means that it cannot be thought of in the same 
way, as it is possible to think of matter. 

^ I: awTR ?rf^q T^rjf jrnr ^ %, swtt 

wcm ^ srpT ^ I 


fnT.ql4^r«t 




‘Partless’ means that it cannot be broken into parts, nor is it 
a whole consisting of parts. 

fjR^m m?TiT I qrcWT 11 

fq1qq>Krq »TFnf^fgq> i 

‘Free from modification’ means that it is not a modification of 
matter. It exists uniformally in the same position for ever. 

Ptf^RtTT ^ I 2T5 qiPTF ?rfqcq?fqf ^ ^ | ?rqT 

Jl| tSRT ^ Ti|eft 11 








Having the above mentioned attributes, the soul cannot be cut 
by weapons, burnt by fire, made wet by water, and dried up by air or 
withered by the sunshine etc.® 

stt 

^ 3r?fTJTi JT^ ^ ^RkTT, 31^ % fWl^T 3fT H^rTT ?TSTT ^13 tr^ ^'T 
^ g^riTT Jfflf 3n KTm® i 

sRTrm i 

tftf^ ^ 5m- 

^ n?Yn 

According to the Jaina view, the soul is considered co-extensive 
with the body. Firstly, such a view is against Sruii. Secondly, 
there are Yogins who take many bodies and in their case it will not be 
possible to understand the nature of the soul as held by them.* 

Jr ?tr?m 'rfTiritTr % ?T3^n: ^ Prti srrm 

I 'rrftS^mriTT %5T?rT ^fers^T:'; 5T«TT '^tTT^I5Fnmr?«T 

^ %tTf % 1 1 it ^rrm 'Ft 

®iPr^ "R ^r®T 51^ ^r% ntftTflf ^ 

?n?iTT (Tf^ttj) sET^ft^r^r it 

5TRT«r*Ic# 5Tm 5Tm^^tT«n7e^ 

‘The basis of knowledge’means that it is the substratum of 
knowledge. 

!nrm sri^rrsTir | it qtr ?rrqR 1 1 

5tfrm?^'^ ^ r^‘ ^srmmtfeT II? 

3. Gita 2.24 

4. Sribhasya. II. 2. 32-34 
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It may be asked, why soul is considered a substratum of know* 
ledge and not knowledge itself ? (As it is held in the Advaita 
Vedanta and Buddhism). 

Reply : Had soul been knowledge itself, then the awareness 
would be, of the form ‘I am knowledge’ and not that of ‘I know'? 
But the awareness is always in the form ‘I know* etc. Thus, the soul 
is the substratum of knowledge, and not of the nature of knowledge. 
The awareness T know’ is possible when knowledge is different 
from myself. 

I ft: sfTcm srpT wr^iT ^ nPTTT sth- 
^^7 7 7171 sniT ? ft: ?i|cr Jr Prti 

snrTT I I :JtR 7^ | ft: uft !TT^ 5T,7 717 rit 717 f’ 

SITlft 'Jf 5IT77; f ?? ift 7^ I ^Plfft:, 7.77r f, 

Spfy 7^'t I, 77: 7Tf7r 7T7 7:T TTTTT I, 7|7 7^ I 

While explaining the nature of soul, it is considered a knower, 
and that is why an agent (Karta) and an enjoyer (Bhokta), i.e. as an 
active and purposeful being, because both action and enjoyment are 
the special forms of knowledge itself. 

TTrTT % f7¥7 7:T 777 |tT 7?! 7171 7T7% 7171 ^ 

77T I I ^f7r 7t 77771 7rF^, T^ft: TxJ c7 ?fk 

7l7f 717^ ^ V7?7T f7^r7 t I 


Tlicre are the followers of the Samkhya system, who consider 
Saltva, Rajas and Tamas as being responsible for action and not the 
soul. But, this is not correct. When the soul is not active, then it 
is not possible to consider it to be that which acts according to the 
Sastras and also as a purposeful being. 
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fa % srfTTift) ?fh: yiflr ^ 

^ aPT^ f, ?fT?PI 5T^; ftpg JTI^f^rT ^ 11 ?TP*rr^>^ ’T WTSpff 
qT ^?r 5n^f % (qnr ^ qr^n) ^ftqcrr ppprr >ft aq^ q 
^ ?i%qT I 

’HTMfT«P5lf%5 ?T 5<!i^nnT- 

The activity of the soul in worldly affairs is not due to its own 
nature; it is generated by its own contact with the Gunas.‘ Thus, 
the activity of the soul depends upon God and it is not free (or inde¬ 
pendent).* 

pmiftq; qff^q) ^flq:r qt^^fq firsT fqqr % qrtiir 
q ^Iqrr irtfff % atnr % q:Tm |®; rrqr !TTfm q-i qf qn^^fq ’feqr 

% arqlq |, fq?pq i* 

3TRt%?T ? 5n%»T 

SR>Rnr^ ITHPT fiK^ciy^iir^n 
?T«n u^^oii 

Question : If the soul is the substratum of knowledge and not 
of the nature of knolwedge, then how is it regarded as knowledge 
itself in the Sastras ? 

Reply : Soul is not manifest without knowledge . Knowledge 
is its essentia] quality. The soul is identified only because of know¬ 
ledge. Therefore, sometimes said to be knowledge, it is just the 
substratum of knowledge. 

q^ q?^ 5 ) qqrqr | fqi qfq qr^qr qrqrqq str fqqq qfr, q> 
*qT fqsn^ fd^5^, fqiiHMqi, fq^TTq *i?i qqf *5riq qq^qqrqRprqq 
qrqrqq:’' ?rqif< ’q/aqir fqsnwr qqf qr^r qqr t ? q^ 


5. Ibid. II.3.33. 

6. Ibid. ir.3.40-41. 
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I, ?rR >!nT^ ?rT«r!T it srTJT % ftwr sRrrftnr ^riT 
?r«rT ?n«nT^ strjtt if n^r ^ Jf firi%wiT ^ ir 

r^uT 3n ^T^rfT ?Trr: F^m^ *PT % ^?r ^rrfJTr str 

«T/?rjff if 5 TR ^ F^i^n >TJn 11 


fqin<^r«f 





‘Guided by God’ means that all its activities are due to the will 
of God. Or, as all the activities of the body are guided by the soul, 
similarly, the entire souls are guided by the will of God. 


fflcRT 'FrIR' airTiT | F^ ^TJT^cT RRiT 

fFs % ?Tdt^ I ; Fsrff st^jr vstOt % ^ 

5TrfVfi:?F 5nf>TT ^ ffe % t, qwein % sirFh- 

?nRT % qrTjf 5RfTf qTqTRT {U^x) ^ jF? % TfT 

f I 


»nw 



‘Sustained by God’ means that apart from the being and the 
will of God, it has no existence of its own. (It is a part of God. 
It is intimately related to God. It cannot exist independent of God. 
That is why God is considered to be the sustainer as well as the soul 
of the sustained.) 


XtTrRT ‘^r’ q:^ | f% ^ ?RTT qftr 

Hffq % SHTR Jf ?raT qti q^qr ff^qq q^ qRT i (vffqr if irtr 
5RfT % qrqqi qq;?q ^ q^n qRtff an’RT % *fVq q^R qr 
wrfqq Tfqt I, qqtTT |Rq % qirtT ^ Fq^f (qrcqr) % R^q «iVq 
qqrR q^T ^ qf qFfff |rt % f^r qrqq q^ |, q^R^jr Iqqr qit 
qRqt Fq^ ffiRf qf qqqr qrq qr^r qrqf 11) 


I ^ ^ >15^'^|3rf>5T^Tr?^J«Trf?«Tcin^>Tr ilN 5T 
I 5rTtT5rfT^>ni ^ir^feT 
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‘Subservient to God’ means that it has nothing of its own; just 
as sandal (wood), flower, betel etc. exist for the use of others, simi¬ 
larly, soul is all devotion to God with no interest of its own. The 
relation is not like ours with house, land, son, wife etc. that they can 
exist independently. Just as body cannot exist separately from the 
soul, similarly, the soul (Cit) cannot exist separately from God.’ 
(Because soul is the body of God.) 

^ t ^ ^ srPTT 5T T^JTT, % 

^qjTt»T Jr ?rT% % qt’q i Jnin: xrrfir q?rw jorf % 

Jr ^ t, i srtr 

^ % ft’TT ft Jf ?r»PT | I 

f?«TRr % q>q- 

^ Jr ff^rfJr % if)»q arPr^ ^rflT % ^r ft«rUr % 

5qq>q ^ t 

\ 3^ I ^?Tr»T 

fT^T^Tsirrn: 

The souls are of three kinds: 

(i) Souls in bondage (Baddba) 

(ii) Liberated Souls (Mukta) 

(iii) Souls which were never in bondage, i.c. eternal (Nitya). 

Souls in bondage are those which remain in the process of trans¬ 
migration. Liberated souls are those which have been released from 
the process of transmigration. Souls eternally free like Adi£e$a, 
Visvaksena and others (Garuda etc.) are those, which have never 
been involved in the process of transmigration. 

sTTcqr cflq qqrTT qtr |xfYr fr^q qpqqr i 

5fr ?nfqT (^cqqrq) rtrrR % ir^tTr % qq^ ^ gtr |, ^ q? q^- 

^ 1 % 1 1 art rfqiT qqq^ Jr frf^ ^ fqtgr qnrrr t *. ^rqr sft 


7. Ibid. 


II. 1.9. 
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!TTf?, aft f^crr ^'t ^l if f^R^rP: I, 

^ ^rtffTfw Jr qt |, % qr fqfq^q^r q^ aiift ^ i 

qsf|CTq5i«5T^ \ 

fssTfrTwf^sn^ ^^f;?T n;{nn 

Just as water in the pot gets warm and makes sound (of boiling) 
when it comes in contact with fire, similarly, when the soul comes in 
contact with matter, it gets interested in Karma and Vasana (desire). 
When the soul is dissociated from the matter, then the Avidya 
(ignorance) is inevitably removed. 

Tarq qqrR qqtJr Jf ?:% Jr qat% Jf ^ qT% ?rfiq 

% qqq % ^rG^rraj 5r«q ^rrfq ^?r^q ^ sqiK qfq^ % 

qqq Jr q^qr Jr ^ q>qqTHqT % qfq qfq g^q^q qsn 
wfqq fqffw qx qfqqT qrfq ^ fqf^ ^ ^7% | ? ^ qrgr arrar 1 1 

xr«iq»*i»i'5TT: 

All the three types of the souls are infinite in number (numer¬ 
ous). 

qq^qq qqriT q?t qr^qr (fq^ qqrq) qqqr Jf frq?q 1 1 

%f^9Tr»T^rd ^f?5T, 'HkH*h q%f5T I rfr»T«f 

f ^ I rl^ 

^ MT^Vsn 

The Advaita Vedantins hold that the soul is only one. This is 
not proper, because if the soul is one, then, if one is happy, no one 
should feel miserable. It may be argued that this is a possibility; 
though the soul is one, yet due to differences in bodies, happiness or 
pain is experienced differently. This is not correct. The fact of experi¬ 
encing pain in one and pleasure in the other is not due to dilTerences 


8. Vishnu Purana VI.7.23 
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in bodies bul due to differences in souls, as in the case of many 
bodies of Saubhari.® 

5^ 5rt«r (fri^ 5n?nT Jr jt ^ I 

I l PF5 ?ri?m ^ ^ rrn 5^f^ VT ?r5>T^ 

TT T?T I, it arft^T ^ixft mfm % 

% ^Tw) ’T^t ^l^rr i irr? snir ?imiT % 

IT^ TX ^ 5Rk(^'T[f^) % ?«IT^ g;^ ^t wk ?r?^T 

5;^ »T !rg^ | ; ^q1i% Jr flhrfT % 

wfTT if Tift ?r^-HiT«T ?T5gr?r ?r^r. ^ 

g^’r ’r^x 1 =^ 13 ^^ ^ *thi ^r ?r^r 1 ® 

^WRPt 

?% ^ ?T I I ^lr»T5r^^f^«T- 

«lrm ^ 

o 

Moreover, some souls are in bondage, some are liberated, some 
are pupils and some teachers etc. This difference in the souls is not 
possible, if the soul is one. Besides, it is against Sruti.'® Thus, it is 
not proper to accept the soul as one. 

jr^R ?nc»rT ^ rx ^ ^nrnfkr Jr <Tt 

T^^r 5rk ^ ^ f^r^ ^r ?rk »rT^TJT(n^) 

?rrfe fsr^^ ^ ^r%>fr 1 f?r% m«T wirirr % ^ 

VX^ ^ 1 ^ ‘fsTrift f^TcmsTt %rT?R%fT5TI^ qvt 9pn jft ^TOig’*“ 

«r^fiiifi Jr t, ?tcT: ?TmTT ^Ft ?rf^ ?r«rfg 

^f^cT !Tff I I 

ffcT ^ qt«T- 

Ir^ I cT^TiTf ^ f^^rl'R'R^- 

^ ^?tTfq Sqn^?? ^qiqqilflTq^^sfq 


9. Ibid. IV. 2. The sage Saubhari assumed 50 bodies & married 50 
daugl tors of King Mindhalri. 

10. Svetasvatara Up. VI. 13, 
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?!Firsfq ?^?!T^rl5lTc5nftf5«^rft5lt 

u^en 

It cannot be accepted that the soul is one (and the difference is 
there due to limiting adjuncts as mentioned in the scriptures). The 
differences remain even at the stage of Moksa. Although at that 
stage, such differences as among diety, God, men etc. are removed 
and all the souls are alike. The essential nature of all the souls is 
similar during liberation. Still, the numerical difference persists there. 
Just as the gold (pitcher), jewels, corn etc., which have the same 
size, weight and form are distinguishable, similarly, there is distinc¬ 
tion among the souls. Thus, it is justified to accept that the souls are 
different. 

^qrfirw %, ^ ’Rt ’rteR^rr if ^ ?rTrR«rf if h? 

^ I I if JrafT ^ 3rr^ 

«)T, «n?*mflf «RiRr ^ ^ 

?nR ^ imi, snirr «TfK»m[r sfh: if ^rmr qx 

^ XR q# SRT XTFTX ?^fqrTX 

jwx WIRT % if >ft JRR?r: ^ ^ I; wn: wtrt if xtrx 

qX!TT ^ t I 

fsTcJT If^oH 

All the three kinds of souls have the characterising attribute of 
being the knowers, while being dependent on God. The nature of 
the souls are substances, not unconscious (but conscious) and of the 
form of the bliss. 

^’qcl Siqjn ^ (WWTTt, 5ffx fXRgq?!) WTRrsff if 

5n^ WWR ^ il I I WTc>TT ^>1 RXW fXR 

sntrix ?wqti WPT ^ fwR t > wpt il ?nfl Jt^nx spt wiRitj jsir 
w*rf^ t(W t I 
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'RFTT #5^!^ f^f»lf?r ? ^~ 

?^5^TffTf7^rTra^^, 

?^iT a^n^iwg, ^ 

SRTRW WI«<t»iitlHff*T^ 5r^TT^^ ^ ll^^ll 

It may be asked, what is the difTcrence between the essential 
nature and the attributive knowledge of soul ? 

Reply : The essential nature of the soul is that it is qualified in 
character. It is not capable of undergoing changes. It cannot 
contract or expand. It cannot illumine anything other than itself. 
It is self-luminous and atomic. Knowledge is attributive in character. 
Knowledge can expand or contract. Knowledge cannot illumine 
itself, but, it reveals all objects other than itself for the soul.Know¬ 
ledge reveals itself to the soul. Knowledge is universal. 

2?^ I % 5rPT H ^rti | ? 

Ji? I f^-?rrcm (qfl) 

5Tqnfi?Rr 5rH ^ I (^iff ?r^), ^ 

f^q>nT ^ I, f^?5T 'Kpff qft ^ srqrrfifRT 

^ jrqn’ftnr qr^; ^ q^iff ^ 

^fnf^xTiSrR ^ I ^qTf^^ffR 

For some people knowledge is always universal. For some 
people knowledge is always non-universal, and for some people 

knowledge is occasionally universal. 

591 |, fg ^ ?Tf^5 I, ^r«n fg 

I I 

5TH OrJT sq^R: 

r4T% ^ ? g fa q ^ RT ST^fqqqT^^T3T% 
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I »^Mir^H liTTO# 5rfTn!r- 

ir knowledge is eternal, then how is it said, that knowledge is 
produced and knowledge is destroyed in me, etc. ? 

Reply : K iowicdgc functions through the operation of the 
senseorgans. It (knowledge) apprehends the objects and also refrains 
from apprehending the same, only because of the sense organs. 
Therefore, no mistake arises. The knowledge is always in one-one 
correlation, i.e. one soul has one knowledge. In one soul knowledge 
appears in different forms, because it can expand and also it can con¬ 
tract (through the operation of the different senses). 

U? I ?TiciTT ^ SIR FtR 

5rR ^ nuT, targsp irra ^ irirr ffurfir sq«r?rT | ? 

fiRT JT5 I ft? ara faarfaa ftf.T: fqRnf aftj 

antar | sftr ^ af a>T 

a^ anrar, maiT a^ ara % fa?a 5)% ar >?) a^ |>aT | fRTfe 
f^ar aiar 11 wr sttrt trar-tr^ ^ T^ai |, 

vrmx aftr aa>a % aartjr atat-araT a^ t(af aTtar *i ^ faR-firR a^a 

Ji^ 11 

g«T- 

«T5TfrT I ?Tir3r^ ^rgff'cT^pBSfssf^ ^ ff?T 

^ ? a^T?3(Tm^F?T 51^^ 11^ Yd 

How is the qualifying knowledge included among the sub¬ 
stances ? 

Knowledge is the basis of activities and qualities and is rot 
unconscious; therefore it is considered a substance. If knowledge is 
by nature not-unconscious, then, it should be there in the state of 
deep sleep ai d swoon etc. ? 

Reply : The consciousness or knowledge is not there in the 
abovementioned states because there is no expansion of knowledge 
in these states. 
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5n^ gar ^ 5reTfir |: ^«flt % gjRr i 

wfft? F^ ?ftT niflr ^i ?rT«nT | ot«t ^ srf |, ?r?r: sar 11 

iT^t JRST ?r^T I f% jtF? 5rPT 5ft giFtT *ft^ qrfer % 5r«rT 

(%5T^ SFt)jf5ftf^ ^ifr 5T^' 5t5fV, I5m |: ^5T% JRTW ^ ?r>TIW, 
!T«T?q 355 5r«TJI 5173 ^T 5I5TR 3|t ^>17, !I5T: 55337 % 5533 Jf 

%335 ^ 55cfl% 3^ ^trft I 


?rR 5TR?^ fc«M«*»RTT^«I IM \ 

5Ffa'J»^c«5tM ^g3?5ir^6lfll3M: I 

?Tf5T rfr^TTH 5T ?f: \ M^iCM 


‘Knowledge is of the form of bliss’ means that when knowledge 
manifests, it appears desirable. When a person is poisoned and he 
is hurt with a weapon, only his body is hurt and not his soul. In 
this case knowledge becomes undesirable. It is due to illusion 
that one mistakes the body for the soul. (Due to such illusions 
knowledge appears undesirable.) 

The soul of all the substances is God. (Knowledge is a sub¬ 
stance and therefore its soul is also God.) All the substances have an 
essential nature and also accidental qualification (due to superimposi¬ 
tion). They are desirable because of the former, and undesirable 
because of the latter, [f any other qualification (besides being the 
Lord as the soul of all) is their essential nature, then. Sandal, flowers 
etc. should always be desirable to any person at any time and at any 
place. But, this is never so. Such things which are desirable to one 
person at a particular time and at a particular place become undesi¬ 
rable to him at a different time and different place or become desi¬ 
rable to a diflerent person simultaneously.'^ 


II. Sribhasya III. 2. 12. 
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STH wnr?? I, STS? I; sn^ jr^n^n^wT Jt srat?r 
^cTT 11 ?ra^T 5r^ ?rTf? ^i % ?mT tt ufiif^T ¥V 

jmtf^ (imm % f^iT ^iPt^ ^ I cwr) If wtT ?n?>iT % 

Hqrr it ^ mf? % ft?ft I 1 ^55r: ?TJT?^T q?T'^ |, ?r?: 

?j^frRTT g^ ^«T "^T |, ^ff vt srfirf 5 T it sntfir fM 

I, ?rf ^qrfttit^ % | i 'srf^fr ^t't wrfi it ^tRJtfgir^ if «i 5 f 5 tm 

11 Jtf ?^?R gR^r gf*gti qff t, aqft^r gft fsRt ttinr 

wrfl aRfH aster 1, sst sss ?ps saft^ tI srfirfR asts 
1 1 ?st agTR ?«rrs fairs if ir^ safe al % asts gtl |, 
s> ^ safe a> I ^ afsfs s^s fll | i afa l^ir ?raaT an:s ^ s 
^ sr^^ssT ?aRnfaa fist st acla? sqf^ aft as lar war ss am 
it sara aa it a^asar !taar afsfssr ^ aaffs ffaf ar^ir, 
aff ftar; ?is; ?aif fast am if aaar fata if ?r^[faaT ^araifaa a^ 
aiat *stT aaat i“ 

q# f^tTr^^WT^ ?mF^ I 


11. Sribhasya II1.2.*2. 



\ f»r«WT# 

\\^%u 

Non-sentient things (Acit) are called matter. Matter is always 
devoid of knowledge. All changes take place in matter. It is of 
three kinds, namely, Pure Sattva (§uddha Sattva), Mixed Sattva 
(Misra Sattva), and absence of Sattva (Sattva Sunya). 

^ str^ ^ ?T>tT^ Tfctr 

^ g’Hi f I sRin; ^ ^ 

I 

»TnT flHI- 

qfTTJlrf 

Of these, pure Sattva is unalloyed or Suddha Sattva. It is 
free of Rajas and Tamas. Only Sattva is there. It is eternal. It 
gives rise to knowledge and bliss. It finds expression in the form of 
towers, halls, mansions etc. (Viman, Gopura and Prasada 
etc.) only due to the will of God and not due to Karmas. Its form 
is that of infinite light and its experience is to be had by the eternal, 
free souls and the emancipated souls, and also by God, Himself.** 


12 . Kathopanisad II.2.I0. 
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«^5t T5r?r ?flT ^ fH«nir I, 

»Ti?r 11 IT? f^T^iT t, m«T ^ ?rr^ *rtT ^ 11 jt? ^ 

% ft^T fr %^5T >T«nn^ m ^r f?*TH ntj^-STTm? ?TTft % ^ ^^ 

Tft'T^r ?i^ 11 ?nft»T 5Tr ?rf? % Tfww tt sitjt 

frw mcinsff sm ^ ^?1f % gm ^'> f^zn bj^ 1 

^■«T»lcT'»'>!'i %fT(qvji^ ^ffrT I 

W'li'Sr^ f^rMi»ii ^*fdM^ 5n%^_f^»n 
5R7m I ^fTTut ?T ii^*;n 

Some consider it unconscious and others consider it to be 
conscious. Here, unconscious implies to be non-luminous. If it is 
conscious or luminous, then, those souls which are ever free, the souls 
which are emancipated and God must experience it, without know¬ 
ledge. But, the worldly beings or those who are in the process of birth 
and death do not experience it. 

BTI 'Jis ^ sftT jui ?r5TT I lT?t 5tT ^ 

I JT^w TffB ^ I STB »rsr? t?t stt^t ?rt Itbw 
ftf ?? STTB % ^ W SHFlfer ?>rT 

BBift 3t5fr BBBTBB (BTTB) ^T I 

«nr»Rt5rPn^ 

HHH 

Being conscious, it is different from the individual soul and 
from knowledge. The difference arises because, (i) in Suddha Sattva 
the ego or T' is not experienced, whereas ego is there in the soul, (ii) 
it (§uddha Sattva) changes in the form of body whereas the soul and 
knowledge do not change, (iii) it (§uddha Sattva) gets manifest of its 
own accord, without the help of the objects (unlike knowedge), and 
(iv) it has attributes such as sound, touch etc. which are absent in 
knowledge. 


12. Ka^hopani^ad 11.2.10. 
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?r5rf ^ ?rr?»TT irl’c ^ fVr^ | Pr f^Jr ‘^r^- 
>TT^’ ^ >TnT ^ttrr, ?rr?JTT if ?T^inf jth star 11 ^rdr 

% ^ Jr »TFT?ir^T 5t?rT | Jf ^ >TfT»nT*r ^ ^Irrr i fgrtnrlr % 

f^r >fr ?rrJf ^tcTf t, arrcTr Jf sr^n % fir^ ^ ^>11 

»n^ 5 in> I, ?*TJf 5 r^ Fm ?rTF< nrir ?Tr?m Jf fr^ 1 ?ir 55 ?rr^ 
mfiiT ^r f^ 1 1 

STTJnJTf in 

#3T7f77^: 5^5T^I^ ^ ^1 Wf 5TfcH»l OrMR^: 

5r^riTiF^€rT*rnrrsqT7RTf^^f9r$t»?: 1 iv o n 


Mixed Sattva is non-sentient. There is a mixture of Sattva, 
Rajas and Tamas in this. It is the cause of distraction from right 
knowledge for the worldly people and they are eluded due to it. (It 
produces knowledge of a perverse kind). It is eternal (neither it is 
born, nor it dies). It is the instrument of the sport (LTla) of God, 
According to the difference in place and time it produces similar and 
dissimilar changes. This non-sentient mixed Sattva or Acit is also 
called nature (Prakrti), ignorance (Avidya) and illusion (Maya) etc. 


fiT>sr<r^ 'Rm aftr ernff *Fr fiT«r*r 

ttstt 1 1 ^ tor) 3f)^ 5rrq' srmr t 

^ f^TdcT ?IT5T t I rr^ Ftc^t t, 3T«t^g ^ ??r^'V I 

wVt: ^ I ^ ^ |, cT«n ?«n?r ^ Jr 

Hg^r sik ?iHS<fr Pr^T fT 

s^fjr ?rfa?rT ^r«TT rrmr arrPr ^rr^lf Jr ^JRtjr pFnr ^r^r 1 1 


SlfifcTfTcgTq^ I wf^T aiHP^it- 

1 wm iiv^n 
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It is called Prak^ti because it is responsible for all change (in 
the worldly matters). It is called Avidya, as it is opposed to know¬ 
ledge. It is called Maya (or wonder) as it is the originator of the 
wonderful creation. 


5tT?TT I f% (^rtffrf^ «KT«fl) 

ycMR^: ^ 11 5ri?r % ^rT®r ?rr^?rT ^rm fern strtt 

cr«iT 1%^ gfe imn ^ si^rr 1 1 


^ ^3' ^TH 

x|^r«l^irddT<4^q^ ll>f^ll 


Where there is Udreka (a special kind of disturbance) in the 
mixed Sattva, then, there originate five potent objects of sense, 
(or five forms), five sense-organs, five motor-organs and five elements 
(Mahabhutas) and Mahat, Ahariikara and Manas. The first principle 
is Prakfti, which is ever with the soul, when it is in bondage. Thus, 
these are the twenty-four Tattvas.*” 


5n«iT <1^ Jr (f^ ^ Tfw^) 

^ TT f^«T, ST^ffSat, fPTT ^ 

flif) 11 ^ w’^TR ^ Jr !ncJn ^ 

!H^«PR HT 5r«rr srf^fJs^rt qN" qtqfeqf 

tjq qfq Jr cTt? 11 ‘^ 

^ 5r«nT rfr^niSI^fci: I v;^ ^f^^dd*rt 

rnftsrSTTf^rfd 

Prakfti has got three special stages—Avibhakta-tamas, 
Vibhakta-tamas and Ak$ara. 


13. Saihkhya Dar^ana 1.1.61. 
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% Ji«nT cTt^ sif f5r I; r^vif?frr>T am ««■? 

ata >iRrfm ftr%^ 11 


V[^ W^?Tf?f^«FRT «IPTf# I »T?5T: ^- 

T^^rnriftr, q# srfw: xr t^^f^ x- 

tirog^m ^Tsrffxr iiv'ifn 

With the inequality in the Gunas, the modifications like Mahat 
etc. are produced. The Gunas are Sattva, Rajas and Tamas. These 
three Gunas constitute its form and they are the essential nature 
of Prakfti. In nature they remain in an unmanifest form but in case 
of change (evolution) they get manifest.*^ 

fmfR^rr % ^rot jt??^ 11 ^ 

^ f T3r«; ?Tk 5nT?^ 1 ^ cfVJili ^ sr^fcT % 

1,3ft siffw Jr (?rsr»i?) Jf T^r ^ 

if >ft (snij) ^t 11‘* 

^ 5n?xg% 5xpxtRr^ ^ «Rjr%, Tsit tft 

IIYiai 

Sattva gives rise to knowledge and pleasure and also a desire 
for the combination of both. Rajas gives rise to attachment to sexual 
desire and desire for the objects of the senses and also the desire for 
meeting son, friend etc. Tamas gives rise to illusion, lack of 
concentration, laziness and sleep. 

?5TJf Jr 5fPT ^iRcrr 11 

xm ^ ^ 3^ ^ TOTT ^rmn, 

f^iff ^ 'FmTT, erm 5^ r»r^ ^ ^ 

qrorr 11 fmRt^r tttjt, sr^rsfr^ (n^nrerr) ^ xnri^ ?rm^ «At 
PrsT ^ ^Trri 11 


14. §ribha§ya II .2.1. 
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f^^TRl: ?nTT ?!f'T®5T5^ >T^f^i 
f^^T: IIV^M 

When these Gunas are in an equilibrium, the changes due to 
these are equal and unmanifest and when they are in unequal pro¬ 
portions, their changes or the combination of the Gunas are unequal 
and clear (or they become manifest and are open to cognition by 
perception and inference). 

5?Tff ^ ^ ^ pT 

fcH4qfci+i^5 I wi 

f3ff^sr>SCTT^lTT^rHT: hyvsH 

Of the changes in the unequal state of the Gunas, Mahattaltva 
is the first evolute. This is also called the Buddhi or Adhyavasaya. 
Mahattaltva (intellect) is of three kinds—Sattvika, Rajasa and 
Tamasa. Accordingly, it produces the determinate knowledge or 
the Buddhi of three kinds. 

Jr Jr 5r«r«T ir^rT^ 11 

^ ffe sretr^rffi’T ^r srrrrr 11) *T^?rrf rriff^ ttjtw ?ftT 
^ Jr rftfT sr^T I. ^T’TT ^ sr^ ^ ^ ^r^^rrtir (fJnw- 
cHT STT^r) ^ ^c'rfe I I 

?RTt i 

rq^i^*TftsPflf»TR|5: n'Jfc;n 

From Mahat originates Aharhkara. It (Ahariikara) is of three 
kinds—Vaikarika, Taijasa and fihutadi. From the Ahamkara arises 
ego. 


^t) I: ?r^^iT I ?rr% jrt?: |: t^r- 
fw-^ ^ ^ sirvFTTfr 11 
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5rmT%qT?qTJjqF^^»nfi!r 
q^^, gn«F# iiven 

Of the above mentioned three kinds of Ahaitikara, from the 
Vaikarika (Aharfikara) originate five sense-organs, namely, ear, skin, 
eye, tongue and nose, and the five motor-organs, namely, speech, 
hands, legs, the organs of generation and the organs of excretion, 
and Manas. (They are eleven in all.) 

tfl^ Jf ^ (5rt?r 

f^i^r ?Tk ETiw ?rT^r?ffjrt; ^rtrf), ^t«r, qr, 'nf ?ftT 

JTPPP "Tf ^ 5T«TT ?f=SJT ^ | I 

?W1I4I4*I5T: 

qrg: 

3nq%, rFFRiqt 

IIKoH 

From the Bhutadi Ahamkara originates the subtle base of the 
sound (Sabdatanmatra). From this (Sabdatanmatra) originate ether 
(Akasa) and the subtle base of touch (Sparsatanmatra). From this 
(Sparsatanmatra) originate air and the subtle base of form (Rupa) 
(Rupatanmatra). From this (Rupatanmatra) originate fire and the 
subtle base of taste (Rasatanmatra). From this (Rasatanmatra) 
originate water and the subtle base of odour (Gandhatanmatra), and 
from this (Gandhatanmatra) originates the earth (PrthvI). 

■^rf? ?r5^R % 

^ t I ?'T5TrT?m^ % ^ ^frT 5>rlV | I 

^ xrfR ?f)T T^m^iTPr T^rcr^TTr^ ^ tr^ ir?rRr?iiT?r ff«iT 
»i?^5iTrT % ^fsT^ ^ ^efl-11 


^r^rfr 5F>TTqT»qTq>T^^rf^«Tt xfg^f 
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^Tgsnj^T>Tt>f^!rf^^?TT?Tf 

frJrf<T ^ff?T 

Some scholars hold that Sparsatanmatra etc. (four Tan- 
matras) are ihe eflfect of the four Bhutas, and Akasa etc. are the 
causes of the four Bhutas—air etc , I c. in the origin of Sparsalan- 
matra, alongwiih Sabdatanmatra Akasa is also one of its causes. 
Like that, it is the effect of both Sabdatanmatra and Akasa. 
Similarly, Rupatanmatra is the effect of Sparsatanmatra alongwith air, 
and Rasatanmatra is the effect of Rupatanmatra alongwith fire and 
Gavidliatanmalra is the effect of Rupatanmatra alongwith water. 

L^kc this, Sparsatanmatra, Rupatanmatra, Rasatanmatra and 
Gandhatanmatra, respectively, are the effects of Akasa, air, fire and 
water, and arc the causes of four Mahabhutas, viz. air, fire, water and 
PrthvI, respectively. 

(In Sarhkhya, tlie origin of five Mahabhutas is different than in 
this system. There, Akasa, air, fire, water and PrthvT originate from 
J^nbda, Sparsa, Rupa, Rasa, and Gandhatanmalras, respectively. The 
followers of the Visisladvaila, though, accept similar name, as those 
accepted in the Sarhkhya system, yet, from the functional point of 
view, both the systems differ. According to this tradition, Bhuladi- 
aharhkara gives rise to Sabdatanmatra. Sabdatanmatra covers 
Bhutadi-ahamkfira. From that Akasa originates. Sabdatanmatra 
gives rise to Sparsatanmatra also. Sparsatanmatra covering Akasa. 
produces air. From Sparsatanmatra, Rupatanmatra originates also. 
Thereafter, Rupatanmatra. covering air, produces fire. Alongwith 
it, from Rupatanmatra originates Rasatanmatra. After that, Rasatan- 
malra, covering fire, produces water, and from Rasatanmatra origin¬ 
ates Gandhatanmatra also. Again, Gandhatanmalra, covering water, 
produces earth i c., PrthvI. 

11 

^ ^ t, ^tfcT 
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?F>Rr: ?nf>T5tr, ’r^t st^t ?5t % rttr ct<tt rt^, «rf«T, 

^ ^ ^^r: R^TT^Sr ^ I, ^I f^RRT %RT Wim ^ > 

['HPR WfPJrft fTt Jrf?FRT Jf ^ Fr^ | : R|t ^ 

^ TW >PR R^WTRlRff % RiR^r: *HI+I^I, RI^, wF»R, sra' IJR ^ftlRt ^ 
^?tFw TRtnr # sriRt 11 FrF^sts r r^rrtr ^ itrirt rtrrr^ Jr 

?rV?R RIRTRRV Jr RFR f ^ rF RfeRT f F®? JT RRRf FrR | I 5R 
tRiRTT % sr^tiK ’^RiF; ?T^RiTT JT 5r«RRRTR ^ RRTf^ ^rF ^ I 5I®RRRTR 
^Fr 3T5RRT ^F ?nfR RTT JtJF |, ^JT WIRR^T Rrl^R |, RTR ^ ^TSR- 
RHHR Jr ^WRRTR ^ RF RRtFr 5 >r'F | I FT5TR?RIR mR^r^T ^ ?TTfR ^T. 
RI 5 rJF RRTR RiRr I, RTR |F ^JR% (?R^R?RTR ^) ^RR?RTR >?> RRtFrT 
I I RRR^T R^RRJRr^ RI 5 TF ^TTfR ^T. ItFr R^F RRT^R RIRRF |, RTR 

^ (^RRRTR Jr) TRRRtR R^T RRT% ^FrT t I RR% RTR TRRRTR 
RtfR RiF ?rr?R r?t rtr rJF r?rt rjtrt |, ^r trr^rtr Jr r^rr^rtr 

RRTFtT ^ I I 5R: RSRRfRTR JT ?TTfR JT ^FrrT R?F g'RTf^ | l] 
RFR—R§T RIRR R^R Jr STRTT R>T RRTor 'RRRTRT' RcRlfR «r/R^® 
RR RrH«F<j rrtPtr R>TRT JtrfFR 5 IRT ^ I 

?Fm^T% ^55TRt 

Tanmatras are the subtle stages of Mahabhutas. 


R^RTRItj R^r^SRlr Rfr ^RT RTR^RItr’ | | 


?F*n«TTO^!^rRTCft TR^n^^TR: 

I 5IS<id^»TMin4MS-^«K 

^fcT I mf?T ?T^qqirf?!m 

q;^f52^T% I ^T^qJTfT^q fq;n 

q^f?ci listen 


When Sattvika and Tamasa Ahamkara are in the process of 
producing an effect, then, Rajasa Ahamkara is a co-operative cause 
(just as water is to a seed). Sattvika Ahamkara alongwith Sabdatan- 
matra etc. as co-operative causes produces organs of knowledge, 
namely the car etc. 


15, Taittiriyopani^ad. 2.1.1. 
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It (Sattvika Abathkara) also gives rise to five motor organs 
beginning with speech (with the help of the ear etc. i.c. organ of 
bearing). It also creates Manas (mind). 

^HTT TTSrtT | I 

?tTft srr'-t^T 5PJTitr; ?rif5 

?r«T)'=I ’TTFi^T ?I^>rR tr^ 5I5^cT-JTr^ ^ «T)^ tV, 

^r^JTF^ H ^'t, ^q^fiTT^ ?tF|^r ?t^F T?r- 

?F>TT^I ^F^^-0 ^rf^cl ^FFfv^ Wf ^ ^ rr?^?t5^T^ ^F^+f O 

?rFf?r !i^>TT ^fttf ^ 11 S¥R 5^, 

TtT^T ?Fltrr STF^feirf FTpJRt ^RFJF % ¥7 8F Str:?F 
htFt^ ?rPT5r: zrt^, 'Tiftri (^r«T), qR (q^) qi^ tr^ JTiwqr 

qF^^SJff ^ ffpsj qRar |, rF«ir Friqjr^ qroj % ftwr ^ tarrffqq; ?f^ft ^f 

^ 11 



Some (followers of Nyaya-Vaisejika) hold that ear, skin, eye, 
tongue and touch organs originate from Akaia, air, fire, water and 
earth. But, this belief is against the §ruti. The five elements 
(Mahabhutas) are not the originators of these organs but they are 
their permanent objects in the form of support. 

fq ^ftq (riTPT4^fqqF ^n^nr % ^rgqFqt) 
tntir ^^wt) qft ^FT-Prqr, ^15, ?rf^, srt «>t ^eq^r 

>Ttq^ t, qf qr^q^T trviqqf Rqqqr^ qqr ^qtrf^qji: ?^t:’ 

^PTTfq qiTf?r Tqqir # fq^ 11 q»qirfT^q ?q ^fhqlf % ^??nqq> q 
'qt'^rqqt «nqf^ fqqq fqqq f 1 

fgpn tm 

51^ ^ ^ fr^T 

iiKstn 
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These five elements (Mahabhutas) are unable to produce inde¬ 
pendently the eflccts. 1 lius, just as any mason, by mixing clay and 
water, makes a block to produce a solid wall, similarly, God by 
mixing all these creates Universe which is of the shape of an egg. 

wifip h Jr f, 

xi^r: Pir^r jpfr arlt: rn^rr^r tr^p fqo? ^jrrqrT ?r^i?T 

si^iT ^-T firmtir 

11 

In that egg-shaped Universe isvara creates a four-faced Brahma, 
besides other causes like Mahat (intellect) etc. He creates other 
objects within the egg-shaped Universe. He is conscious and Anta- 
r)amin; therefore. He becomes the internal ruler of all the souls. 

^ ^511 ^'V VTcTT rT^Tf ^T^- 

?rif? ^ tTfci ^TrtT | I W % 

>fl ??r ^RJIT ^JTT TT^T t, ifit: Xt?^- 

?r^fV|<.I^d<.t*t «FI- 

11 V(V9H 

There are fourteen worlds and they are for God, just as a ball 
is for the individual to play with. They originate simultaneously 
like bubbles in water, and one after the other these eggs arc covered 
with other rges which are ten limes bigger. 

^ 5^^ ?T%^ (tt^ 5 ;^ % ^x) ^ 5% 

strsrwf % *rTf?r 1 1 Jr 3r5r ^ f?r|% % ;r tr^ ^ 1 1 

Jr <1^? ^rft q-PTT iifST % f?n^ q?r if? t 

[ftr ?n?Tt!T ^ qffrqr | fqt % jtx? Jr ghp q?rr 1 1 
q^iT^r 11 ?rT% rr? aTt: ?ff qttfj fq^mr qipft ^ 1 1 ^fir % 
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fTT 'W fsTfrTK I, STvT % WtT ^ 55 Tr f^f^T 

^T I I ^ 51 ^ % ! 1 R ^ 3 ?!^ ^ JjffT ^ ?TT 5 rW I I 

^5 % ?ftT ??T 2 ^T ^r^T 5 r !Tisr w I, ^r^isr % ’utT 

^<1# ??r n^TT ^i ?TRT?Tr |, % ^rff ?ftT ??r 

^ ?T!^?^ir 11 sr^R ^TRT^ir ^ t- ^**>’ 

2f' t^ ^ 'T^'^ ?Ti? 11 ] 

I gT5#^?nf^: I #5f: tTxTJnf?- 
I 5 : \ ^ I 

HVCt;M 


Of ihcse five elements (Bhutas), ether (Akasa) gives space to all, 
air gives mobility, lire helps in digestion (cooking etc.), water is for 
irrigation, wetting and cementing or solidification, and earth bears 
all or it is the support of all, 

??T ^r STT^RT (rtft) jrr 5R?rr |, 

I, srrfe m\ |, ?i«r^T 

wife If |, ^T«Tr mw ^T?fr 1 1 


M g^ Mi 

\ ^Fnf^^fhr^RJlt ^»”qi»ii f^THT ?TFF? ftlFT- 
^c£I^ i ^»T: M!<.5.ll 


Of the five organs of sense, beginning with the ear etc., their 
function is to comprehend the word etc. Regarding the five motor- 
organs beginning with speech, ear responds to the sound (word), skin 
to touch, eye to sight, tongue to taste and nose to smell. Similarly, 
in the motor-organs, sound produces speech, hands make the crafts 
etc., feet walk, excretory organs excrete and gratificatory organs 
enjoy. Mind is the cause of the function of all the above mentioned 
sense-organs and motor-organs. 


«ft^ artf? <11^ WR 5f?35Tf 5T5? srrfe ^Pt 

I, m ^ erqr Ernir jper 

TTrff 11 f<ft sf^TT *r 5i«? ^ 
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tt f5T5T 4^ ^pt thi jtF^t, qrg ^r ^tjt JT?r «fi 

?f«n ^q?«T | i itst ^ sri^fs^f 

V»fr?Sjff % Jr ?TKTJT ^ ¥ ?TO 3 T | I 

VT<^?T I WT^ ^45*ni5ftfrTTf'T ll^oU 

The adributes of the Akasa etc. are five Bhutas, i.e. word etc. 
The chief attribute of Akasa is sound, air is touch, fire is form, water 
is taste, and earth is smell. The distribution of the attributes in the 
five Mahabhutas is according to the function of the Paneikarana. 
The appearance of blue in the sky is also due to the action of the 
Paneikarana. 

?rrF? w^T^alr % sp? ?nF? 11 ^rr^^r 
s«inT 515?, ?i5 5751, ?rfT^ 5r5r ?>r a«TT qrr n^r 

11 qN'f JT^njeft Jr 3?Tff fqfkq? q»?tqf5»ir qfipqr sttt 11 
mqn^r Jr qtfw q?t q^ftRr vV ^ (qsqTqriirr % qriT^) 11 

5^5Tfw f?^fq 11^^n 

The excess of attributes in Akasa, air, lire, water and earth, 
respectively, is there, because these Tanmatras are the effects of 
previous Tanmatras, or the cause of there being maximum of attri¬ 
butes in earth (Pfthvl) is that because PrthvI is produced from water 
covjred by Gandhatanniatra, which is itself caused by Rasatanma- 
tra. In the same way, water is produced from fire, covered by 
Rasatanmfitra, which is caused by RQpatanmalra. The fire is produced 
from air covered by Rupatanmatra, which is caused by Sparsatan- 
matra. And, air originates from Akasa (ether) covered by Sparsalan- 
matra which is produced from Sabdatanmatra. In this way, all the 
preceding subtle elements (Tanmatras) are the causes of the succee¬ 
ding elements (Mahabhutas) and the effects are produced. This is the 
reason that leads to the excessive attributes in the following Maha- 
bhulas. This is, thus, held by the Great teachers. 
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WT4>T5r, WI 5 , ?ir»?T, 3T?T 'jfsT^l Jf '^*151: ?rf^^>rrT TIT? 3 T 

55t% ?r?JTi^n?ft Jf ?r?»iT’^i?ff ^ ^ ^or % *r ^jtt 

11 <TMt Jr nnr ^r I "rf^rat ^^?Tfn q?^. 

qjflTfi Jr arrfrT 3r5r q % f5rqq?r q^roq Tq?r^rq 11 srprT 
3r5T ^ ^?TffT Tqq^qrq q wrfq arf’q % st-t t, f3rqq>r fn qq^qi 
q:iqfqTq; ?rfJq qqa^mq q *rTfq qrg q |„ f^rq^rr Pp 

qiTT^ ?q^q?qiq |, qrg ^fT ^cqf?r ?q5i'ci'qiq q ?iTfq arm^r « Cr^t 
I, fsrqqn qrKqj 5rr®?q'qrq 11 ?q q^rT gq-gq ^T?qr^iq‘ q^iq^ai 
q^rgcr q^r q?r?:q 1 1 q^T qrTTiT | Pp ^rRt^T qfrgq Jr qfJrp 

qrir ^ 3n% I, ?Ti=qTq1 pT qrqqr 11 

^JT^; I 5T^f?TSTT^rTHT^'TfV^!im|g: 

?f»riwr«5f^^(!)r 'Tfwcft sPtTTqfT^: 

5fTtT3^ n^^ii 

In Sattva Sunya, the word ‘Sattva’ indicates Sattva, Rajas and 
Tamas. Sattva Sunya is that in which there is absence of Sattva, 
Rajas and Tamas. Such is the ‘Time’. Time (Sattva §Qnya) is 
responsible for change in nature and its evolutes. Time is subdivided 
into hours, minutes, seconds etc.^* Time is the instrument for God’s 
sport and it is His body. It is eternal. 


qq Jr q?5rq? qim pt 3q?t«Tqr 1 1 ?ra: ?Trq 

^ PT ?t 4 |, q? qqtq : fnqJt q?q T^tr ?r>T aqq ataf ^ ggr 11 

qqrq | ‘Pirr’ i q^ prq (qrqg;^q) ^ qf fa qqq qer^q 
qqrq! Jf qpcaaq (qfTvrrq) Pr |g 11 pqr Picsri® (q^-fqq?-q%'»q) wrfq 
% pq Jr fqqrfsra ^pt q^ pi^ facq f^qT pr ^qraraa qqr ^rftr 1 1 


16. 15 Nime§as=l Kastha, 30 Kasthas = l Kala, 30 Kalas=l Muhurta, 
30 Muhurtas=l Masa (Month) or 2 Paksas, 12 Masas=I 
Varsa (Year). 
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^Ttn^Ttn^TOT^JT- 

^(Tt»T^«IRTf^ ^OrT II^^M 

The other two kinds of non-sciUient things (Acit), i,e. Suddha 
Saliva and Misra-Sattva, are the places of God’s and soul’s enjoy¬ 
ment and these are also the instruments ^necessary for His enjoyment 
and also places of enjoyment for the souls of the individuals. 

^>qRrT{nTfjT ^- 

n^Yll 

‘Bhogya’ means objects of enjoyment. ‘The means of enjoy¬ 
ment’ means organs, such as eyes etc. And, ‘the places of enjoy¬ 
ment’ are 14 Bhuvanas (universes) and all the bodies. 

?T«T I : t : 

xnf? ?ffffqT ?ftT ^»T€<4Tfr 4!T cTTfqJT ^ ’J^fT 5r«TT I 

^ <TfT?T9^ eT??TTf?fT I 

fcT«5frT \\\x\\ 

Of the three kinds of Acit, the first or the Suddha-Satlva has the 
lower limit but no upper limit and no limit in the four directions. 
And, the middle one or the Misra-Sattva has the upper limit but no- 
lower limit or no limit in the four directions. The last one, Sattva- 
Sunya (Kala) has no limit and it is omnipresent. 

^ ^Ir Jf 5r«nT t) ?rsr: sft) ^Iiit 

at t, wit: ^ ?r«rr 

fipiT^rra ?Ft 3?Tt: HtiTT ^ ?fh: arff ^ ^tf ?ftm ^ 11 

5ri%lT ?r«Tf5( ^T5r sf) 4fti ?ftWT I, ^ Haa ?RTiT ^ ^ 

fa?nna 11 
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Time is eternal (ranscendentally (in the Highest Abode), but 
empirically it is non-eternal, 

tTH T5 rt'iTI ?rs!T?cI 51>TT sq^^R it | I 

?T 5Tqq# ll^vall 


According to some philosophers (Bauddhas) there is nothing 
like Mhne’. But, time cannot be rejected, firstly, because it is open to 
perception, and, secondly, because it is accepted in the scriptures. 

I® qr^FHqtf (qtsir) % ?t5tftR ftm q;r ^'tf 'rt't 

steq® tronsT STtT qqtfrr qqr 5iT?qf if qRrqrqq % 3% 

3r?qtqqT PFqr ^rr qffqr i 

fqfq% ge inT ^' tfeT I 511%- 

Many philosophers (of the Vaisesika system—Kanada etc.) 
consider direction to be an independent substance. But, this is not 
correct. Because of many reasons it can be included in Akasa etc.; 
when direction is included in Akasa etc., then, there is no need to 
consider it as a separate substance. 

qiqrq (#$rFqqt q^qqrq % qrqrq qriiiiq qrfq) fqqrr qf) trqr 
?qcrrq ffoq- f^qrR qr^^ fprg; qq'tfq: qqq; 

mqq^r qifq 4 qqqrr qfqqfq fqtqi srr qtiqr P., qqfq qrqrrsr qifq if 
^4 4 fq^rr qit sTrqrr^r qrfq 4 qrq^ ^ ^rcq^qq^fi q^ 

qrqt I 


%f^gTqT?HFTTq iMI+litI ^ qgffrT \ V TRT^- 

n^eii 
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Some (Buddhist) thinkers hold that the lack of covering is Akasa. 
But, this is not correct, as it is known as an object, or, as it has a 
positive form.*’ 

f^ (sfl5) 3TRTiff I ft? SFT ^ 

ft?f5 II? T?5TT I, wififtt Jicftfci TiRT % ^«T Jr I I” 


ini^Tg^ \\\3o\\ 


Some other followers of ,.the Nyaya-Vaisesika hold that Akasa 
is eternal, universal, partless and imperceptible. But, this is also not 
correct, because, it originates from the Bhutadimisra Sattva. And, as 
such, it cannot be held to be etctnal. In ego etc. there is lack of 
Akasa. Therefore, it cannot be held to be partless and universal. 
Due to Pancikarapa, it has the attributes of sound, touch, form etc. 
and as it can be comprehended by eye, ear, skin etc. it cannot be 
considered as imperceptible. In this way, regarding Akasa, all the 
four admissions of Vaiksikas are incorrect. 


spJi srr«rT!T % m^ni) FrfJinrT- 

q# «rsifirw ftj?g ?i? |, fulift; Hrnft 

fir«mf? Jr ?ir^ ^jr'ifJr tier: F?r5Jr ?r^ ir^ i srrft 
Jf arr+w ^ sTTur^ I ?rcr: ?Jr i ?«) 

srftfqr % qnx’q ??rJr 51®? ?q5f ^ <rrf? yr fq?i?qrsr | rrqr 
^qq?r «f)^r cq^r srift ffur HTHr?q:r? ?)% ?Jr arsr^qw >rV q:?T an 
irqjqr i ^ qq?T? sn^rir % ir«mi qJrfq^’f ^ =qn1f ^ qrq sr^qq 11 


Air is comprehended by the skin; it is not proper to consider 
it imperceptible (as claimed in Nyaya-Vai^ejika). 

qrg qq q?*T 5ff?q aru ^qr %, ?r3: (qqrfinjif rrq 
ar?r) ^ »rq?q«T q??qr >ft q?if ^ i 


17. Sribhasya II. 2. 23. 
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?!I 

?nnfemf^3r: \ ^t’TTf^sftsf^^R^ i #3wt 

[ ^'WT i «TrrPi ^ I I 

Tfft \ 

^ ^ I ^^ffspn ditrtwi- 

fOTIRft?T: ii^'^ii 

Tejas or fire is of many kinds, like Bhauma, Divya, Audarya 
etc. (Thus, lamp etc. which is lightened by the earthly objects is 
Bhauma Tejas. Divya Tejas is that which finds expression in the 
clouds etc. due to water. Audrya Tejas is that which helps in the 
digestion of food. And, Akaraja Tejas in the form of gold etc. 
is found in the]mines, which are without fuel.) 

In the different kinds of Tejas, the solar fire is permanent form 
of Tejas. Tejas (fire) of lamp etc. is impermanent. The colour of fire 
(Tejas) is red and its touch is hot. The colour of water is white; 
its touch is cold and it tastes sweet. The form and taste of 
earth is of many kinds. The touch of earth and air is neither warm 
nor cold. 

^31 vftiT (tiPi^') trif? ^ i [ir*rr <111^ 

% wif? «rV>i ^ srficjr ^ qigrr t(?f iltr 

5nf< if sriT? ^ wr5fT qrr qrnf 

qrar ersrr ^nrli Jt qrm gqtj ?jTfe 

?rRiT^ 11] 

(sjq) mF? ftqt: 11 ^qq> ?nfq 
qtT ^ 11 (qPq) qtr q4 5n?r qqi m ^«»»r 11 

sRT ^ ?q^ qq 11 qfq (jM)) i^q 415 qii 

?qq «?rfq q n^q wk q i 

Thus, non-sentient things (Acit) are of three kinds. 

?q qqnT q? qf% 5 ( ^ftq qqtR qq 11 



If 

‘5RT?fff3I5TTgT«?M 5TRt' ?f5^5f%^3^’n«T*^" 
(jft?=rT) ?tfr>: nvs'tfu 

The essential nature of God is that Me is opposed to all 
of evil. He is infinite and self-luminous. He is full ^f the auspici^^* 
qualities of knowledge, power etc. He is the cause of the creati^”» 
maintenance and destruction of the world; According to the Gil^ 
He is resorted to by the four kinds^of people; those who are 
able, those who arc curious to know, those who desire wealth, 
those who are wise. 

He grants four hum in objectives (Purusarathas), narn^ly» 
righteousness (Dharma), wealth (Artha), satisfaction of des^**^* 
(Kama) and salvation (Moksa). He has got a special kind of 
He is the master of the three goddesses, LaksmT, phumi and 

Iff< ffTiT frff f(It'ff) ?r T%r ^ 

f>T5r spt fftfi ^ fff sTfiTfr^T, !Trf5f ff^T, frnr 

^ ^ ^ 

siFft f'*® % ?pffTT ’[i# ff ^ ffTffT 

fffT 5IT^ 5tf ^ fRf % 5^flr SRT f>f, ff 

f Rf JRf f fim, ffHSTjrr frflT ^ 5^ 

iTf (jftvfr) fT fTffT (fffT •fFf 11 

^^rnjrt srfcTFi^r^ mxn 



18. Gita 7.16. 
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‘He is opposed to all evil’ means that He is opposed to imper¬ 
fections, just as light is opposed to darkness and kite (Garuda) to 
snakes. 


^ |: fsfff jwr 

%5Rj; I, a*? ^ fwTtgt fat srspiT 

ataf ^ ^tar i 


frfrT ^cT^rTJTS^Tq^ 


fiTr^ I ^CfT: ? 

^'y^lr^T^T 
n\9^n 


‘God is endless (infinite)’ means that God is eternal. His 
immanent presence is in both the conscious and the unconscious 
(or in the sentient and the non-sentient). A doubt arises from the 
fact of the immanence of God that if He is immanent in everything, 
then, He must be equally present in the evil things also and thus may 
be Himself partly evil. But, this doubt is not correct : for as the soul 
in the body has no relation to childhood, youth and old age, (These 
states belong to the body on'y.) Therefore, the imperfections of the 
sentient and the non-seniient things do not aflect Him, 


aaar ftr mraa |: fata ^lar tr^ % arair 

Jr sarrfT araraW 1 % !r-aa?al 

aatar t far atagaa aara Jr at ^ara^ ^tJr % att at ala gaa ^tar 
atf^q I af aFaa a^t aalrf? f^raaartT 5rftT Jr saraar *ncar 
aifta Jr ?t^ arJr araa a'taa fi^raRTT % a^ ^lar, aat saa? 
fafaa %aa ?t%aa t(a aa %aa (%aaT%aa) Jf fasraTa at^ % laaa at 
afa.f aft arar aitrar 1 




SRTRT^q?q^ llVdVdU 




‘The essential nature of God consists of the form of bliss’ 
means that God’s knowledge is of the nature of bliss. This means 
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that God’s essential nature is that He is all good and self- 
luminous. 

tt fsnr^, ^ i 
5tnrT riTrTJT I, % ?r3f?r srvr^r ft^Tr i 

?R^ ^ I f?Ir^T fHWWT 

f^qTf^TFT Ol^: ?TWTr«l^f^?n5^ lIVScjU 

God is endowed with knowledge and power. These qualities 
of God arc eternal, endless and numerous. He is free from the 
limiting adjuncts (like too much, equal and too little) and all imper¬ 
fections.^*^ 

trrf^ gtir fstfir srtftir t, imw ^Tir^ 

TffrT T%r ?T*T(TJTft<T) tTTfir ^fTWriT TffcT | I ^HtPp 

ir lift I : '!T tT??nT5^rT«Tr«Tft^W CTTmfil«|5t PPT 


SlfeTf^; I W llvseil 

Of the numerous above-mentioned qualities, the subjects of 
His affection arc His devotees and the subjects of His might are His 
opponents. The affection and might etc. arc due to his qualities 
of knowledge and power, lordship, Tejas etc. and all are His 
subjects. 

5^1r if % ^TTf^ 5^!ff % fkm !T5- 

f H ^ t, ^ smift |?tt 11 

11 

5TT?TlRTPTt, 5Tf^rR5Rm?Tf, ^ ?irT7Tm?n, 

^Tdt’SITillt, 5ft^ *F?T»Tt, 4fM4 


19. Svetasvataropani^ad 6.8. 
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^Icm^ I l|t;o|| 

Of the endless qualities of God, knowledge is for the ignorant, 
power for the weak, forgiveness for those who have sinned, com¬ 
passion for those who are in misery, affection for those who have 
shortcomings, superior conduct for the inferior ones, straightforward- 
ncssXfor the crooked ones, friendliness for those who are hard- 
hearteiX softness for those who are afraid of separation (from Him) 
and easy accessibility for those who yearn to see Him etc. etc. 

Jr % 5TH ^r^nnrqf % %t:, % f«Tt^, 

wm wqTTEf 5^ ^ fTT % f^rtr, sriftrriTf 

% f^cT, gWf % f^tr, ff«5r5Rli % f?Tn, 

^T?i1i % f^rtT, ^ ^T5if % f^rtr rr«rr 

g;?riRTr % f?rq ?ri5r[ tT>mr fg prr 

gvfir ^ 11 


f 

f'?T ^T, 

^gq glM - 

fts^rTFsmqTTP^r^TT 3Tf??r^T 

^c5rFTf^?rHr?Rf»T ^ 

ffcT inn rTwmnnTrntnTfn ^ f^rOn, 

nnt ^ 

nnt nf'T Tnr: n# 

fgrRnr?# inTT, ?T«n nTirfg^f^*t^T3 

^tTITR: 3 ^ ^?^»TIRR 3 » 
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TfwWT, ^fiT5ftmf?TftTT?T^ ^>raT- 

rT^TT ^ ^‘TTJT^^TIITf'T «Mti»i 

?T>lsq^ ^«TT ^^Tr^TTWN 

l?c^, ^«r^T^f?JTtiTTcnn g?r^>, ^Rr> ^ 

^ 5ft^^r »TTrTT 5T«T»T^?T ^TTO ^Tt^HIJMMf'T 

(W) ^7>fcT, ?T«n ffTrirgTlf?^ ^ 

f^ftrT»S5fcT I ^rT: \\^\\[ 

Thus, God is endowed with the auspicious qualities. On seeing 
the misery of others, He feels sorrow and pity, and Himself feels the 
pain and thinks of their good. He is devoid of the feelings of 
selfishness and mine and thine. He exists for the good of others, 
like the moonlight, the soft southern breeze, Sandal and cool water. 
He does not see the inferiority in those who resort to Him. He 
becomes the saviour of those who arc in disappointment, and He 
performs miracles, like bringing back the son of Sandipini and 
fulfils the desires of His devotees. He creates new things and pre¬ 
viously non-existing positions, like the position of the pole-star. 

He gives to His devotees Himself and all that is His own, just as 
people desire and act in such a way that all their wealth is distributed 
to those, who are their own. Acting on this principle, God feels obli¬ 
ged by sharing His possessions with His followers. He does not 
keep a count of His good deeds, but thinks too much of the little fa¬ 
vours done by His devotees. He becomes the object of such a charm 
that people long lost in lust forget everything immediately and take 
resort in Him, God is like a father who does not see the faults of 
his sons and wife. He remembers them always and does not keep in 
heart the shortcomings of His followers. Even when Goddess Laksmi 
points to their flaws, He opposes her and protects His devotees 
As a lover takes delight even in the untidy things of his beloved, He, 
knowing the flaws of His devotees, accepts them. When the devotees 
feel the separation. He tries to reduce their suffering and removes 
the pain found in their eyes, skin and ear, completely. 
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He places Himself in their service. He remains bound in 
their service and becomes an object of concentration for them easily. 
His attachment to His devotees is just like that of the mother cow 
who scares with her horns and hooves even those who come close to 
her for feeding the calf with the grass. In the same w.iy, God end¬ 
owed with a kind heart, remains under the control of the devotees, 
leaving aside Mahalaksml and Nilyasurl. Having all these qualities, 
He is the cause of the whole world. 

sTTR ^ % 

|?Tr ?r«r?cr 

qT?rr, ?rt?T ^nriq ^ qrr qrqq qi?rr 

?rTFq) 5vff & pq %qq ^qrqsrrq qqr ^rrqrfq srqf Jf qT% ?rq?r 
qriJtqq % >Trq % fqqr qRT qFeTqr qqq, 'q;qq, ^fia^ 

srw friF? q^tqqfR % g-?fl qqqq qT ?nf«Rr5rq1r % 

qqqr STfst qqqf qfqq q.fq ^ qqfiq (^qqr) qr ^qFT ^ qrqr 

(qrfqq qiTri^q 5fq) wq^ qrr^ % gqiq 5!% qr ^ 
qqrq ^ qr^ltqfq % 5^ !T>T tfqqr jqf % ^ qV 

wler m?r ?rafri ^qsfffqq q?t I'qrq qrrq qrT% qq# qfqqTqRflr 
qrt:^ qrwr qf| w^q qq q^W % qfqaqrq qq q;T qt 

fqqftjr qR^ qrqr (q?q rf?q), fqq^qfqq'qtq qqqr-qqqr qq qq^-qq^ 
qlqt qrt qi'q eqq^iT I, q«t sntR q^ m q>> 

qk qqqt qFfqqlr.qjt'i^qff qTqq?T ^q fsqfrfq qrqr (?Fqfq-qrfqq 

^ qqqrr 5 !^ qq ?qfrfq q^r ^tir), qq^ fq:^ fq qq? ^ ^q sj^q^tq; 
qrr fqqrq q qf^ % 5^ % qqqrq qF ft qgq qqq;^ qrqr (?qqqr), 
qqrfqqqq ^ qrqqr Jr Fqqqrq qq^ Tq qt fqq^ qni' ?q sqrrT 
qqqi qqq qtn q>q ft^ qmr (qr^q), qqr fqq qqsTT qqr 5W qq% 

5q1r % q>ff q?r q ^qqR fqq ^ qr-| pq^q qrq:qr f, qqV qqq qqf 

% qtqf qjr q qrqr (qig I), q^m^qt stti q>^ % fqqt^ qr qt ^ 

qqqsT (qiTqqqt qq qt fqdqt ftqR qqqr^qq; qq^ tot qrc^ qrqr 
(fqq), ^PT^qr 5qq Fqq qqrR ^qqt % qfqqqr qrfe ^qf ^1 qrq qR qV 
q?r qr»q q:q ^ ?^qriT qrtTTT |, qq't qq?iT qqq qqf % qtqf qiqqrT 
^ qqq:'i ^qr^R qR^ qrqr (qrq jn3Tq'r-&qr), qqqrT (qqqqqf %) 
rqqi trq qtq qt^ ft 5 f?sq 1 r % FTrs=q 7 qTq ^ fqqtq fr^ qT ^qq 5:^ 
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f5W smT FT TTstTcI ?rc?T^ 5 '® ^ TTIt, ^TT ST^TT sq-^flT 

?rT5n (?|<n), w ^ >T^?ff % ?rnft!T ^r^rr (g5ft5TcrT), ^iT% 
snr 5ri5fT mft % f%q >ft ^r^rr (Tft^rffT), 5 t«tt fsrff stfr 

>ft 5F?f ^?5T TTITT I; ^ !rr% Ft Tft»T TftT ^T 

TTT^ft I, F^t STFTT JT^eqt wtT nTT^T ffr^f Ft wt StfFT! TT^=ft % 

FT% FT^T (FTW5tr) | \ ^FFFIT fRT^, ff^FTF, ?T pJTF F.t- 

^^, FFFT, TTTTWflW ?tFr, FcF FTF, FfFFF^FFr, FfFfF, FFSTST, FT^, 
Fl^, ftFTFT, snirfFFTF, FT? F ^^flFFT, gFFFT FI^FrF Flf? STlft ^ 5^ 
F? |5FT ^ FFTF FFF FT FTTt[r | I 

^f?cT, 'TT^rnift 5Rnjinn^rE^^% 

Some philosophers (Vaisesika) accept atoms (Paramanu) as the 
cause of the creation, but, there is no evidence to accept the atoms 
as the cause of the world. The scriptural statements are also aga¬ 
inst this. In Vaisesika philosophy, atoms are the material cause and 
God is the constituent cause of the world. Vaiiesika accept earth, 
water, fire and air as four kinds of atoms. The Visistadvaitins acc¬ 
ept not the atoms but Isvara as the only cause of the world. 

fg FtF (F^rfFF FtF) <TTFTTg F> FTW f^tFR F^ Tf^^ 

FTFirgiff ^ FTW FTF^ % F*F?F ^ Ftf FFTTIT F^ FFT ^T 

^ I, FF: ‘TTFTTgFf Ft FTTFT FTFFT fPfF F^ | I F^fFF 3^ Jf 
FFTIFTF T^F ^3FT Ft ftpHTl FTTF T^FTT PFFT FTcTT ^ I 
FTFTTg?fr % STFTT 5t? Ft Ffsff ^ F^lpFF fpF^ FF Ff^FT^F FTf % FTF Tg 
TFtFR FT^ Tf^ fFfWTffF 3^ FPST3TF % F^FR FTFUgFf Ft FRFT 
F|f FTFT FTFT, % %FF I^FT Ft FTTTfT TFtFR F^ | I 

^i PtH T; 5I«n?T : JT^THiWHrUrcHtaw- 

TRf«nS3T% 

q^ ^ fq ?T iic^n 

The followers of Kapila consider Pradhana to be the cause of 
the world. But, Pradhana is unconscious and an unconscious thing 
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cannot create anything without the control of a conscious thing 
outside it. Therefore, it is not possible to have creation, maintena¬ 
nce and destruction of the world by Prakrti only. Thus, it is not 
proper to consider it as the cause of the world.*® 

(sTffir) ^ I, 

sr^nT (sr^Rr) ?t%crT % ?rr«r5srfr 

Tftornr (f^^rr) 5r?r: srf Rr % sirr gfe 

iT^ ^ |>Tr (srit ?>) 

HHTT I I*® 

Some philosophers (of the Pasupata tradition) consider cons¬ 
ciousness to be the cause of the world. But, this also is not correct. 
The cosneiousness is under the influence of Karma ; thus, it cannot 
be the cause of the eternal world. The creator of the universe 
should be omniscient and omniscience is possible only with infinite 
bliss. Thus, in the absence of omniscience, miserable consciousness 
cannot be the creator of the universe. 

('TT^d' ^ ^ ^ ^ 

I; irf t, %crT ^ 

w?r: tpTTfe 5nr5 ^ ^ ^kvt iT^ ^ ^ ^rT"r 

^ ^lif% 11 3rJT?r % ^ ^ ^r#5r 

f^Tfa^Pi % ht«i ^ I, 3RT: 

% ?nfn 5 r % ^nr^r 5:^ %cifr «fi 1 

Therefore, it is to be accepted that God is the cause of the 
whole universe. 

?ra: ^ 1 


20. §ribha§ya II. 1.1—9. 
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wi wf'Tf 

God, by His own free will, creates the universe and to hold 
that this world is created by God under the influence of Avidya, 
Karina or bondage is not correct. By His will only. He creates 
the universe. Therefore, He does not feel fatigue or weariness in the 
creation of the universe. This creation is the Llla of God and its 
purpose is mere sport. 

IT? ?rr^?Tr ?TTfe % ^Tf^JT Sfir^ ^ 

fiT»TiT5^t I. ^^'3 ^ ^ rJT»Tr>r if srfw ?trrT 

11 ^ TTftj Prnfqj ?TaT |, ?Tfr: ^tit ^ miriTr 

^ ?T5lTf ^f ^^TT I ?n?rTlTT^ TT IT? TTf^I ^ ?i\T fTT^^ 

T?^'V I I 

Here, a question may be raised—does the Lila of God not 
come to an end with dissolution ? 

Reply : It does not come to an end because dissolution is also 
a kind of Lila. (Therefore, the Lila does not come to an end.)*^ 

iT?r ST5IT ?> TTITcTT | ^iTf % Tf?IT ^ if ^ff^TT 

TITTI^ ?> I ? ^TT^T | iT?f, ^luf^ TT?rt >Tf ^ft^TT ^T ^ ST^fT 

I, ?rrl: ^TT 55IT ^ if f^TUT iT?T WrTT 

^ f^^>RT^F?T 

Thus, Isvara is not only the constituent cause, but also the 
material cause of the world, because. He transforms Himself into the 


21 . Ibid. 


11 . l.? 3 . 
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world. For the creation of the world, He does not require to bring any 
material from outside. How is it possible for God to remain with¬ 
out any change, inspite of the fact that He is the constituent and the 
material cause of the world ? This cannot be doubted, because, ins¬ 
pite of creating the world, there is no change in His essential nature, 
which remains without a change. 

wtft; ^ Jr qfw^T | \ % fJrtr Jr 

gqKiq qft tr^w ^ itat i 

f^x % fjTFq^lqrqiJT qrtw qt: >fV q? fqfqqor 

| ? q? qqrqi, qqi'fe FqqW qr?^ qq; >jr 

Jt qitt t^r?: ^trrT, wct; fqfqqriT Jr qftf qrqr 

I 

nc;5.n 

Here, it may be asked, if there is no change in the essential 
nature of God, then how the evolution of this universe is possible, 
as, for the possibility of evolution, change of form is essential ? 

Reply: The modifications are possible through the qualified 
attributes of God. A spider out of her own body makes her web.^* 
At that time a change takes place in her body. On the basis of this 
example there should be change in every constituent and material 
cause. This cannot be said in the case of God, because He is om¬ 
nipotent as it is in the case of the spider, which has only little 
power. Therefore, on the basis of an improper example it cannot 
be justified that the quality possible to a spider is not possible to 
the omnipotent. 

q^f q? qqq ft qq>en I fq> Jf qPtqqq fqfrT 
qfwq qqq t ? qF^turq % F^n^ Jf qFrqqq stiq- 
qqq; I I ?qqiT qf | Fqr Fqsr Fq^qrj % sm Fqfim>- 

qrqrq q^q qqr?l(^ q:i ^rqr^ qrqqt I-’*, ^ qqq gq% qrflr Jf Fqqnq 

1 1 ?q % srrqTT qq fqFqTT qq^rq qr^or Jr Fqqii^ 


22. Mu^daka Up. 1.7. 
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niff IT nf nm Jf ngf ^fV ^ifrert 11 wift; n? nn- 

nftanm t, nn f% n^'t n^n 51^51 t 1 ns: fnnw (fnnnai^n) 
mn ^ wJf fnfiR ^ n^r ni iincft 1 

?Tf^: qfT^T^T^rr, ^t\~ 

^feHM5[TH 5rRfqn>itin>i<ii»-Ti ll€.o|| 

By ‘the creation of the world by God’ is meant that change 
occurs in the matter or non-sentieiit things (Acit). He gives the 
body and organs to the individual souls and its knowledge evolves. 
Therefore, knowledge cannot expand. 

f5^T ^ ?r«T I : 51rn (nf) *t "TfctllTTI 

(^nicRi) smin ^tni qn sir 

I 

?n^T 

srf^ ii5.?n 

By ‘the maintenance of the world by God’ is meant that 
God is immanent and He protects all the created things in all forms 
by entering within them just as in the field of rice the favourable en¬ 
try of water increases its growth. 

^ ^ w I: mT % If sr^iT 3f?r 

fFs ?rif^ ^rTT I, ^ STTR ^Jhz % q^T«ff if 3{^- 
^ ^ srFqce tot q^TRT i 

tnTTsf^rT: 3 ^: fq^T 

By ‘the destruction of the world by God’ is meant that the 
sense-organs which are busy in indulgence are destroyed, as for 
instance, a father fastens a naughty boy with the tree of fes 
stops him from the mischief. 





si 

I; fsr^r sm^ fTSi 3Tf^;T^T^^t5^ 5 ?? srsftT 
^fsTfR ^JfT^r I aftT ^?r ?rF?JTq- ?t Tt^r ?Ht SI^R F^<^!TT?5T ^t 
f^JlfNcr ^X f?«TT 5RJTT I 

1 ^ 5Ir?r^ I ?rfRTr: sriiT- 

qcft?n T^ftg’JTgjRT: 

^3rf?i I 

fciOT^Tf«{^^Rcft^ Wf^Tf^%JT 5n?5ni^^‘ 

?mt»T'>Tf3rfw: ^ 57 % ne^il 

All the three, viz. creation, maintenance and destruction have 
four kinds each. At the time of creation, God is immanent, nnd 
under the influence of Rajas creates Brahman, Prajapati, time, the 
sentient beings and the whole of the universe. 

During maintenance of the world, He incarnates in the form of 
Visnu and others, creates the Sastras (scriptures ) through the form 
of Manu and shows the right path. He becomes immanent in 
time and in all beings, becomes full of Sattva Guna and grants 
maintenance to the whole world. 

At the time of destruction He is immanent in the form of 
Rudra, fire, Yama etc., and time, for all sentient beings. He 
carries out destruction in all mutually destroying Bhutas under the 
influence of Tamas. 

^ wFes, srtit 1 1 

% !RTaWt 5>cTr |?TT ^flT-srin'TRr-^IW 

^Tig;at SfiTcI | I 

f?«T% % ?nT?r i^^x ?Trfi! ^ ^ ?R5rR ^^x ^5 % 

STTT 5n^f 5T |?rr, HRR ^ 

?RT ^nT^?r JTrfijJTf Jr itar f?rr ffr^jor 5 ^ |(t 

rf«R5TT sr^R ^TTSTT | I 



58 




crm ?r^T?cTT ^f^ir ^^ stfr^ mfir % 5 t«tt #|rT 

^^»ft ^ qw <RFTT f^JTT^r ?riT?cr t it?rr gm 

^T5IT 11 

^qT5Trf»lf?T 'tcf ? ^T^ITF^ 

^fWfR^T: sr^nqi: f^T^nTT fq?fhsrq?»nf^ 

qTT^TTT^^ ?T ^HTcTT^^ 11^^11 

It may be asked that at the time of creation, some are happy 
and some are miserable, which shows that God does not create all as 
equal. Thus, He has inequality and cruelty in Him. Reply : God 
creates on the basis of Karma, keeping in view the welfare of the 
souls, just as a mother scares a child by saying to him that she 
will cut his tongue if he eats mud. In fact she says that only 
for the welfare of the child and that only shows her consideration 
for the child and not her cruelty. God makes the individuals 
feel happy for their good deeds and miserable for their wrong-do¬ 
ings and thus stops them from wrong actions thinking only of their 
good. Thus, God cannot be said to be unjust to others and 
lacking in compassion. 

JTgt JT^JT ^5?TT I ftr fIT 

^ 5 :^ if ff'TifiTr iTf f;m'oicrT 

f«iT !rvn^ ftr^ gt»rT, | ^^11% f^r^r hfctt 

^ ^ fsr^r *r ^ (sft^ 

|f wr^pp ^ ft ^ 

frftrsqlw I), spFiT i^^x % giT 

I, sr^r srt 

!nj^ (?r5>T) l^rr |V 1 1 jt^jr 

{fiX(X Jr) f^T*PTT !r«RT f U % ?r^T^ ?TTf< W ?>T ^fiT 
I 

^ f5rf^3i?i5^T 5f«T^1r 

UtKII 
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God creates the earth which is full of three kinds of water, 
namely, from the rivers, from the land and from the rain, and the 
blue sky having His own body as a cloud. As a cloud before rain 
looks very beautiful and of black colour, in the same way, having a 
very beautiful body of dark colour, He creates the world. 

% efl^r % aiw If 

5^cr fsrnWr Ir ^1%er % ^nrrJT 

^rrriT f^t^r 11 

^ifiT ^ Ir ^ g’^ff sritt 

>ft sifer WTR’JT ^ 11 

^^^qgf^>TTtSr^feTTf^?T: f?fr?T X^- 

I'oyjWH’T- 

?«nf'TrTg^T!Tgc^^^iT: femr^T- 

5RTf5RT> 

ffTfqgffJTgWTSqt ^T^RTrTSTqfq?^ H+HeHq^T>SfTf5n^TT- 

God’s body is full of beauty and qualities. His form is much 
more liked by all than the qualities of His essential nature. His form 
appears very charming due to these qualities of His essential nature. 
He is full ofSuddha Sattva. His form is eternal, unique and po¬ 
ssesses embodied consciousness. It is different than the body of the 
sentient beings wherein the essential nature of knowledge is conceal¬ 
ed. He shows His enlightened self in the same way as gold shines 
in a pot of diamonds. 

He has the qualities of infinite light, delicacy, beauty, youth, and 
charms the Yogins, who are in deep concentration. He infatuates all. 
He helps in developing a sense of detachment for all sorts of enjoy¬ 
ments. He is conceived as full of knowledge by the eternally free and 
emancipated souls. Just as a pond attracts the minds of the onlookers 
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because of its beauty and beautiful lotuses, in the same way, He fas¬ 
cinates His devotees or those who are dependent on Him, and removes 
their different kinds of pain. 

It is the same God, who is the basis of all incarnations, the 
protector of all, the substratum of all the material and spiritual obje¬ 
cts, who shines by the bright weapons and ornaments. 

^7 gwT ?nf^ % ?RT srftnicr |, 
3iq% ^ wiF? tpr 

?T WTCTT |*IT, !tq^ f^SJT STTR ST^lf^cT | ; fsT^T 

sRiR ^ fftPrcT 'TT^ Jr |?rr ^ 

3 rq% f^ar qft qnj qiTWt srtr f^ar 

qrfl'^ stne qr^ctr t, ct«tt siqflq ^ ^ 5f qren hV»^-5trtoi- 

it^*T mfif 5®ff Jr ^'rrt: ft % Ji rr?n: 

jftWr % 5FT qq?tT gJTT HJTfrT qft *tt%r qR^T t. ^tnlr Jt 
HiRcT % 5tfs #Ti»5r qiTrrr I, ?PTf^ ?rn Jr 5W fq?q 5q?r sfNf 
STTT ^rqr 5 r 5 qq fw 5 ri?rr 5 r«rT ftnr jppk inqf fqFqrr tw 

gqf-q »rif? ^ 5^51 gq^Jr qnr^li Jr sr^r?^ ftJr % qtroj 

% qq qfr %rrr ^ srqjr fq^ir !r >ff % ^ qq^r 

fq«T % ?rTf«TrT ^rqf ?rTqF>?ff ^ ^rwrf^ ftrf^ 

mqf tiq fqsr fqq^ !rifq ^rqfrr mqf qfr jx wx^'i 1 1 «rq?cr ^ 

siq^TRlr qq n^qii T^rqr. (^ftfq.qt trq qi^^f^ftqr) fq^awf qq 

?n«tq, f?£q *trqf trq f^q sqrjTwr Jr qff^cT ^qrr f^qq ^Ictt 1 1 

qs-^MchKi^ ne.V9ll 

There are five forms of God, i.e. Para, Vyuha, Vibhava, Anta- 
ryamin and Arcavatara. 

(i) Transcendent one (Para) 

(ii) The manifestations (Vyuha) 

(iii) The incarnations (Vibhava) 

(iv) The immanent spirit (Antaryamin) 

(v) The images (Area) 
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snirT |: 'TT-555-^^?-3r?nTfiTt- 

fRk?rTT I 

rnr ^$r («ft #f- 

^ ) f^grfJRr ll€.e;U 

‘Transcendent’ means God is beyond time. God abides in he* 
aven, which abounds in bliss, and the eternally free souls enjoy the 
presence of God. 

?r^T 'qT' ^nqq | fq^ qq?r % grTT ?jfqqF?qq Or- 

qfqqr srrq^q Jr fseftq (qf'>5) Jr fq^q ^qq qi?qrqf % q>q % ¥q Jf 
siqftqq 11 

^ iieen 

By ‘Vyuha’ or ‘manifestations’ is meant that for the purposes 
of creation, maintenance and destruction, and for protecting the 
souls, which are in the process of transmigration, and for blessing 
the devotees, God takes the forms of Saiikarsaija, Pradyumna, 
Aniruddha etc. 

^ ^r?qq | fq? q? fqqq q 5 t 

% % HTOT % f%tr, ^rrf'qq qqq'f qr ^qr qr^^ % fsrq 

Hqiqt!j-5ra’^-?tfq55 snfq % ^ Jr qqf^qq ilqi 1 1 

qTc% qfRR^: a 

51^ U^ooM 

In the transcendent form of God, He is full of all the six 
qualities, i.e. knowledge, strength, lordship, heroism, power and 
effulgence, whereas in the manifestations, only two qualities out of 
the six (in the transcendent form) get manifest. 

^qr ‘qT’ qq^qi Jr srq, qrq, J[qqq, ^q, 5 ifqq t^q %3r ^ 

^tq qPtyq ‘q^’ 25^ qqfqr it ^.q^r yi ^ qqj f i 
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rlrSTfr^f?^ 5r^^T^«TT JTF^ 5n??nra^?T ^»Tc?r^TT 
^ M^o^n 

Thus, in the state of Sahkarsana, God gets manifest with 
knowledge and power. He pervades over the soul in nature through 
consciousness and discriminates it from Prakrti at the beginningol 
creation. 

sf^?sTr jTi^r ^ ^ st^pRt 

Jr vftJT ^ftacTc^ mstiT sTJTr^t: sr^Fd ^Tsrr 11 sr?fcrr 

sT'rr W'X 5tt^ gr? sht ^ yir sirr 

^ ^ | i 

iTg^ltsjqR^gfcTg^^jfgrtsj ^ n^o^U 

Thereafter, in the Pradyumna stage. He teaches the Sastras and 
by His strength He is responsible for the dissolution of the world. 
In the Pradyumna stage. He lias the qualities of lordship and 
heroism. In this stage. He considers the mind as the basis ; by His 
qualities of heroism. He lays down the principle of duty and by His 
quality of lordship He creates the pure groups (of souls) beginning 
with the four Manus (i. e. the first couples of the four castes). 

?r5rf«Tr Jt 5 ^ st’t? 

Jr Ha arH a?t snatT ’jh Jr aar 

Jr wHT|- 3 ;^-aia Jt ^aa aifa ar?: aa ^ afej arw 

11 (aafa ^ ar^alt, aif Jr sFaar, Jr a^af t>a aia Jr sgsr % 
mfa 5^ ’arc a^ar % gaa at araar a^Jt I, ^ Hca^a ^ atajH 
srara 11 aaa^sT a?Jia faa ^ aa ^ ^ % aftt 

a?a?a ^tJr 1 1 aaJr 5 a: ?at ^ arf^aa; ’pat aiJr aafaa ataf Jr 
tF^ ^ aarf^ ^ 11 
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In the Aniruddha form, strength and effulgence qualities 
manifest. By His strength He protects the whole world and gives 
it life. And, by effulgence gives knowledge and by the same 
maintains the cause of the creation of time and of the mixed 
souls. 

n Jiifw grrr sr»r^ ^rPRr pi % 

ffITT ^'V XSTT 5t>^^ SRI?! | ffqt ^3^ p 

ffiTT ax^sTPi !r?t^ | ^flt: ^T?r ?r«tT f»T«r tTf«i ^ fsr^ 

11 (^fr ^T?r & srtjt | fftifT % 'tti¥ ^nrr 

^ f^TTTjt^ I, p5r?r% Hirfa" =^-:T^r T^ftr t, ^<Tr ^ 

ctrm I: ^3ftp srm^ stsT^rr cTir^g'JT tru^rr tnfnjjff ¥!• wfe i t^sflp 
sr«rH siit^ ^ * 15 ':^ t wi^ir ^ 

51% I a«n awlp jt^pt tnjjft ^?rr?ff Jr titw 3i?»i ffr^r % 

tfir^fq Jr ^ >11 ^iJr |?rr 11) 

f^^>S5T5eftsfq I 

;T5CHc^ fdni^r^ 5f 

H^oVH 

The incarnations of God are manifold, but there are two 
chief kinds of the same—the main and the subsidiary. 

God, only because of His will (and not due to Karma etc.), 

mb. 

sometimes incarnates in the form of Rama, Kr$naetc. as a human 
being and sometimes in the incarnations Jof Varaha (pig), Matsya 
(fish), Narsimha (lion) etc., and sometimes in the form of a tree etc. 
(The incarnation in the subsidiary forms is there only through the 
will of God and it is not due to His essential nature.) 

jffirT I, tfW xfiT 5r^ Jr ^ 

st^T ^ r 5rr f i 

^Jf fsiir JTfrn: ^^sir Jr ttr fwn 

mf? ¥7 Jr Ttnt ^rtT^-JTf^tT-^TTfff Jirfer ^rTcriTli Jf firap qtfJnit, 
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4r>Tt ^ f4T % ft Jf ?«rT^T JT>f?nrt srr^r 11 ^ ?raFTT 

if fsw JRIR ?T5!r FT ^ ^ FTf Jf T^rlT I, TTFT^f: FFt 

jtftt ^ irmr |, i 

f?picn g^sjTf^ffNr: 55^^^!iTg»npn: u^ojtn 

The natural incarnation of God remains present in the many- 
embodied states of God, and is never absent. Just as by the light 
of one lamp another lamp is lighted and then in both the lamps 
there is light and the light does not decrease etc., in the same way, 
in all the embodied states God's incarnation does not decrease. Alt 
these chief forms of incarnation are worshipped by those, who arc 
desirous of Moksa. 

5TTT Tfni if ^ STSTTfr^T unt? f^siT TrffT 

if FTTFT fTTT fr^HTTF TfcTf 5^, STF qF 

TtTf? t, cTF ft if aTTfe 

5Fr fFTRTT FK FFt sfiR IF f^sir (tiffr FI%) 

ITTfTf if FFf T 5 FI fFFF FT F^ ^FT I TfFF if TTF ^ F^ STTf- 

Fk (FFFTt) FtW ^ FIFFT FT% TTfFFf ITtT FTTTF | I 

In the subsidiary incarnations in the forms of Brahma, Sivi, 
fire, Vyasa, Parasurama, Arjuna, Kubera etc. the incarnation is not 
worth worshipping as an object of the desire for Mjksa, because in 
these God controls a soul which has the ego feeling. 

f\f fFFF 5TF F^TT-ftlfF-FfiF-SFIF-'TvgTTF-Trj'F-ft?: Ftf? 
% FT if TT% FF% F^ FTFR F 5 FIT FTF FtF FT fFt^SIF it 

snrfF ffV fftfttt if fttfi if F^FIT % TFF % TFIFT, ^st 

^ FTFFT FT% FIF FFf ITTr FTTFFT Ft^ F^ ^ I 





65 





^5^-f^f%?|5»T-^«T^?T-5?T!T>sr-5!T-5fT7raT!r-5fT-5C^J-»TtW- 


< 1 ( 51 « «id I g^T 5 ^g?Tr'f?q^«n 5 nf? 5 i?R^ 

5^^TTr^T^ 5^RnTf^T^ ^-oHr^ ll^oVSlI 


In the description of this form of God, the Nityodita (eternally 
free) souls experience Para-Vasudeva and from that arises Vyuha- 
Vasudeva form which is called Santodita. (In this way there are 
four forms of God.) These four forms have four main qualities, 
Jagrat, Svapna etc. Ke^ava etc., twelve kinds of idols, are there and 
there are 26 kinds of Vibhavas, like Padmanabha etc. There arc 
many incarnations like Upendra, Trivikrama, Dadhibhakta, Haya* 
grtva, Nara Narayana, Hari, Kr§na, Matsya, Kurma Varaha etc. The 
description of their arms, weapons, colour, actions, places etc. is not 
given here because it is secret and it is not easily understandable. 


?nf? ^ sm>T Jr f«re<rg^T i 

snr #fr«T<ir 

5rF?rtf?5r jiiwv 555 arrf? ^ ffenTf (?^t) % 

wtTt (fsnrJf ^ ?nf5 strf? 

#T, Jr PiftwiT ?nf? aV?T trof Jr f 5^^I^ ^ 

5ft Prr 5 mTs srrf? Jr f?«TcT Terr | 1) Jr 

^ a!55rt»T ^ Jr sr 

H 'r < i <r« T ffr ^tc^rt fif ^rr^ ^rrf^ sr^^TR f^rJp? ^r«rr ^rr^^ 

^ ^ RTT^ ?Ttf5 % Jr?f ^ ^5T iTit f^irr srr I, 

¥>rw *0511 I, ?Tr«T ^ f^'T^ ^Tcq’?^ 5^ (»T>T?f>^) | I [^r^ST^ 

?r^'f % ^r^riTT^rrf? ^ fTrsTf^rf^ I:—5. *T^[wiir, 

V. fg?rT5if % ^rf^rtssTcrr Pr^^, 

s. V9. ?fft«rT?iTT, «:. ^qifV^r, £. ?o. ^r^ft^WT, 

n. ?■»<'. ^TTF^Tf, U. 

(VS. 5*;. ^5Rri?*TT, U- ^<». RT|f^5, <5- ^^^Fhh, 
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^Y. 5TFrTt?iTf, R\. *»^nr^, 

^V9. ?mft«rmift, 3 o. H^sirrft, f?if^?RiT. 

5R, JTTTOT, ^Y. ^X., n. F'R, 'R^tr, TR, 
TRPt Midm^iftid dniTf^F WdaiO if % flp|51 

•TT^TIF Vi^5T SRPT M«iaTT 5TI^ ^ I SRf; ^cl<4<<^eft 

^ WWT ft ^>?n: ^ smft f i] 


’HqniT.Ryi ^fr^T ’’15^ 



II ^ot;|i 


The reason for the previously mentioned different incarnations 
of God ii His will and not the Karma etc. And, the objective of 
these incarnations is to protect the good (and to destroy the wicked, 
and the establishment of righteousness).*’ 

fWT % f^f^TF ?RcTRf fWrf? 

^fH rnrr ?!T tt q;?r mfsrrf wrr qf^m qrw itTft f i” 

«rftT §r^«TnrqU«tnKH’it 

^ ? 5 f^ 5 Trft W 4 M*tiRdl< RfT- 

ffT: lU^oeil 


Here a doubt arises that in the place of will why cannot 
Karma be accepted as the cause of the incarnations, as Lord Vi$pu 
had to take birth because of the curse of Bhfgu. In the PurSpas 
there Is much evidence showing the importance of Karma. Thus, 
the cause of the incarnations may not only be the will, but also the 
Karmas. 

Reply: In the PurSpas tne curse is considered only a pretext 
and the incarnation is accepted to be due to the will of the 
incamator. 

^ ft PqidT f ^ 5H+I % RTR 

qT qpf qt) qqt «t m»ii 'Str* ^J5 ^ %«tt q^ sj%q» 

SRPT JiRT ft% 11 w jprq :— 


23. Gita 4. 9. 
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«r»f7TT f?rT Jr »TTT fsim i 
5 f5nnr?Tff^ f« R <y i <!T >T^fir ii 
fir^r^ Jrft qR?RrT tRV ftfqr t wf 

Nr;t'=t fHp?r smm STRlr Jf ^ an 11 

ww: 1R?rR VT ?nT^ ^ ^ I, «r| 

nnT^rr ?>»TT I 

I Pp ^ ^ ^ srnr 

w^fTi\1t T> ftr«0^ pft^R %JTr ^T11 f?rf jTTijr ^r |:— 

fsw 5rrR5i^^^»R?fWfsf'T 5ft^r i v^fft i 
H»ft Jf jpT fr^R ^-i^TR 5 WTfir 451%, 

jftPTR^ ^ 5*^1 t 0 

Srf?^ Mn®<^ 

'The immanence God’ means that He enters within and thus 
controls them. 

m sTfrTnWt ^ ssttctt %, wKfip W5i% 5F?T JtPre 
HtuT fJnTR'T I ? 

God remains in the heaven and hell etc. and He is a helper of 
all the souls at all the stages, as entering into heaven and hell. He 
i'l with them as a companion and is not able to leave them. Those 
who possess a chaste body are protected by Him like a friend, and 
like Loved one He remains in the lotus of their hearts to be 
rrnirrnbered by them. 

uf, ^jfk it 5r%^ 3TTf^ ^ H>ft Jr 

tiuiTT^ff t Jr ^r#«TT t, «rd: ^ 

it ^ qr^ | i sn«rT ^mr ^ 

vi)r n r^^?\ % ^nriTT ^q?t % f^xr aqr ^ (qro- 

tq) ^ far it Jr ir^r f^^HK ^ 1 
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f^TS^T7T^HWFfr ^-4^M <d^ 




Arcavatara (God in the form of idols etc.) is the fifth and the 
last form of God. He accepts this form under the control of His 
devotees. The devotees uphold that God resides in the material 

of their choice, like gold, silver, jewels etc. and in whatever they 

imagine He resides in. God resides at Ayodhya, Mathura etc. 

without reference to time and rules as an object of worship. He 

overlooks the shortcomings of His devotees, and He is under the 
control of His devotees for bathing, eating, sleeping etc. He abides 
in the idols, in the temples and in the homes etc. 

(^cT % Jr wsrcrftcT f 5 ?rT) i^x ^pt ?rf^ (73=^) 

I, ^ % msfhr T 11 ^ 

(iJTrf'sra sn^ft) srmt x^, ?nfe 

arftnrw Jf, f^r^Jf >ft % %% wf 

% ^ 3nT>in, *TSTT *nf? I^r % 5r«n ^'mRT ^ 

pprfir % 5IW 3'TT^RT % ?rf^Tt 

% ?PTO*ff ^ % 'T<d'^ ?»rPT, ^r^T^T JTTfe 

siNKt Jf ^rr^ft’T Jr stIott % ^ Jf 


.aEEG£iIfcfei::tL:tiEt;t:lL:Et£a:lL4IdKit:til;:iB:tfcfct: 


In the Arcavatara of God there is the quality of the enjoybility 
and kind dependence. He can be a shelter for all. He reaches 
His devotees without even having the means to do so. All these 
qualities are in Him. 

% «RT<rai< jf TtWTT, ^VTT'STJIWT, 

5*rT frf^RPi Jr>TT<r^iirdc«i % ff^rr ^ Jr 

arrf?) ^ pr x^\ 11 
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^ f?«rft»WT^>T^TOPT7^5T: ?wW6Tmf^ 

The quality of Arcavatara isvara is that He is the master and 
His devotees are His dependents and servants. He reverses the 
relationship or He becomes their innocent and powerless servant. 
He has unbound compassion and feels overpowered and bestows 
on His devotees whatever they desire, thus, graciously satisfying 
all their desires. 

^ IT? ^ f^$r«Rrr I f% ^ % ^rosr 

I TiRTT ?TTf«rcr t ff’TTf? ^ firrOrr ^ w«rfq 

STS' % TThH % TThW STTSbl tlq+ 

(?TTT) % THITS >Tfcft % ^iTS: STTStS s{t STTK ^TWT % S’TfhjS 

ffiRS ST^WTSff (^mSTSff) ^ srm I, TTTift 

?^sTlr ^*1 ^ ^ ^ 11 
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Kala41,42 
Kama 46 
Kanada 43 
Kapila 52 
Karma 21, 28, 53, 54. 58, 63, 66 
Karta 17 
Kastha 41 

Kathopanisad 28, 29 
Kesava 65 

Knowledge 1, 11-14, 16-18,24-26, 
28-32, 39, 46-49, 56, 59-63 


Kisna 63 
Kubera 64 
Kurma 65 
L 

LaksmT 46, 50 
Lila 30, 46, 54 
Logical Necessity 2 
Lokacarya 1, 3 
Lord 1, 2, 26 

M 

Mahabhutas 31, 35-38, 40 
Mahalaksmi 51 
Mahat 31-33; 38 
Mahattattva 33 

Maintenance 46, 53, 56, 57, 61 
Manas 31, 34, 37 
Manifest (s) 3, 18, 26, 29, 32, 33, 
61-63 

Manifestations 60, 61 
Manu 57 
Manus 62 
Masa 41 

Material Cause 52, 54, 55 
Mathura 68 
Matsya 61, 65 

Matter 1-3, 11, 15, 21, 28, 56 
Maya 2, 30, 31 
Mind (s) 11, 37, 39, 60, 62 
Mlndhatri 22 
1 Misra Sattva 1, 28, 42 
Modifications 3. 11, 15, 32, 55 
Moksa 11, 23, 46, 64 
Monastic Idealism 2 
Motor Organs 31, 34, 37, 39, 
Muhurta 41 
Mukta 20 

Mupdaka Upani$ad 55 
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N 

Nara 65 
NSrayana 65 
Narsiihha 63 
Nime§as 41 
Nitya 20 
Nityasuil 51 
Nityodita 65 
Non-Dualism 1, 3 
Non-Luminous 29 
Non-Sentient 1, 27, 28,30, 42, 
45, 47, 56 

Nyaya-Vaisejika 37, 44 
O 

Omnipotent 55 
Omniscience 2, 53 
Omniscient 53 

P 

Padmanibba 65 
Pak$af 41 

Paticikarapa 40, 44 
Para 60 
Paramanu 52 
Para^urama 64 
Para Vasudeva 65 
Paripamavada 2 
Partless 11, 15, 44 
Pasupata Tradition 53 
Perception 33, 43 
Pole-Star 50 
Pradhana 52 
Pradyumna 61, 62 
Prajapati 57 
Prakrti 3, 30-32, 53. 62 
Pralaya 3 
Prisada 28 
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Sense Organs ) I, 15, 25, 31, 34. 
39, 56 

Sentient 47, 57, 59 
Sivi 64 

Sou] {S) 1-3, 11-14, 16-19,21, 26, 
28, 29, 31. 38. 42, 47, 
56, 58, 60-65, 67 
Sparsalanmatra 34, 35, 40 
^ribhasya 14, 16, 26, 27, 32, 

44, 53 

Srivaisnava 1 
§ruti 16, 22, 37 
Subordinate Qualities 1 
Substance (s) 3, 23, 25, 26, 43 
Substratum of Knowledge 11, 

16-18 

iSuddha Sattva 1, 28, 29, 42, 59 
Superimposition 26 
Svapna 65 

^vetasvatara Upanisad 22, 48 
T 

Taijasa 33 

Tait iriyopanisad 36 

Tamas 17, 28, 30, 32, 41, 57 

Tamasa 33, 36 

Tanrpatras 35, 36, 40 

Taltvas 31 

Tativatraya I, 3 

Tejas 45, 48 

Theislic Non-Dualism 3 
Timc(s) 12, 13,41, 43. 57, 61 
63 68 

Transcendent 60. 61 
Transmigration 20, 61 
Trivikrama 65 


U 

Udreka 31 
Upendra 65 

Universe (s) 3, 38, 42, 53-55, 57 
Unmanifcst II, 15, 32. 33 

V 

Vaikarika 33, 34 
Vaisesika (s) 43, 44, 52 
VaikSika Philosophy 52 
Varaha 63, 65 
Varavara Muni 1 
Varsa 41 
Vasana 21 
Vedanta 3 
Vibhakra-Tamas 31 
Vibbava (s) 60, 61, 65 
Viman 28 
Visesanas 1, 3 
Visesya 3 

Visistadvaita 1-3, 35 
Vii^istadvaitins 52 
Vishnu Purana 21 
Visnii 57, 66 
Visvksena 20 
Vyasa 64 
Vyuha 60, 61 
I Vvuha Vasudeva 6^ 

I 

W 

Will 1, 28, 54. 63. 66 

World 2. 3. 38. 51-57, 59. 62, 63 

Y 

Yama 57 
Yogins 16. 59 



CORRIGENDA 


Page 1, lines 2, 3, 9 and 16, read ‘Vasistadvaita’ as Visi§tadvaita’. 
Page 1, line 19, read ^devotion’ as ‘devotion’. 

Page 2. line 14 and page 3, line 25, read ‘Vasistadvaita’ as ‘Visistad- 
vaita’. 

Page 18, line 18. read ‘knolwedge' as ‘knowledge’. 

Page 19, line. 20. read ‘of’ as ‘as’. 

Page 28. line 19, read ‘infinite’ as ‘infinite’. 

Page 29, line 27, read ‘knowedge’ as ‘knowledge’. 

Page 40, line 21, delete ‘because’. 

Page 47, line 16, delete colon and ‘for’. 

Page 47, line 17, read second comma as full stop. 

Page 53. line 13, read ‘cosneiousness’ as 'consciousness*. 

Page 66, line 21, read ‘will’ as ‘will’. 

Page 71, line 24, read ‘Page 23’ as ‘Page 22*. 

Page 73, line 6, read ‘Page 272-7’ as 'Page 26-27*. 

Page 73, line 13, read Page 28-26’ as 'Page 28-29*. 

Page 74, line 19. read 'Page 46’ as ‘Page 48*. 

Page 75, line 15, read ‘Page 66-67’ as ‘Page 66*. 

Page 85, line 13, read 'Importenf as ‘Important’. 




